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Abstract 
This thesis examines the revelation and transmission of divine insight in particular Qumran 
scrolls (4Q380; 4Q381; 4QInstruction; 4QS; 4QD), the Synoptics, and certain NT epistles. 
The Qumran texts share a common use of sapiential language and are closely related with 
Daniel. In 4QInstruction heavenly wisdom is revealed through a 
ý': )='s instruction to a 
pupil Q'Mn). In Serekh ha-Yahad sapiential language represents a 
ý': )='s instruction, 
and this figure transmits community rulings revealed through the study of the law. 
Revelation and transmission in D overlap significantly with Daniel and S. Understanding in 
the Synoptics is explored using a6vcum and OIVVt7711L as the focus and Luke's Gospel as 
the framework. Daniel-O influenced the use of sapiential language in these Gospels. In 
Mark, the disciples' incomprehension is focused on the identity of Jesus, whereas in 
Matthew their comprehension is focused on his identity. In Luke, those around Jesus fail to 
understand his identity: Jesus is an exalted human reminiscent of Enoch and grants divine 
insight into his identity at the resurrection. The heavenly Christ presented in Luke is 
assumed in Paul, where he is the mediator of gospel and tradition. Paul is a human mediator, 
like the ý-S=, transmitting heavenly revelations to humans. The Pauline homologoumena, 
the Pastorals, and Hebrews all attest a Jewish understanding of the revelation of mysteries 
and the transmission of tradition; however, Paul's language of tradition is taken from earlier 
Greek usage. Hebrew tradition language employed by the rabbis is also based upon Greek 
usage. Each group of texts examined is to be read in connection with Jewish apocalyptic, 
which is characterised by the revelation of divine mysteries, including wisdom. Thus divine 
insight at Qumran, understanding of Jesus' identity in the Synoptics, and gospel and 
tradition in the Epistles belong within the matrix of first-century Judaism. 
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PREFACE 
Qoh 12: 12b -)V)n rl-V 'M-71 ýj-bl rID J'R C"ISO MOD 
In his book A Walk in the Woods, Bill Bryson writes about "thru-hikers, " who complete 
the Appalachian Trail from end-to-end in a single season. He mentions an "ultra runner" 
who ran the length of the AT in 52 days 9 hours, who "by his own account became 'a 
mental and emotional wreck' and spent most of the period crossing Maine weeping 
copiously. "' Completing a PhD thesis is a feat of endurance and may be similarly 
damaging. Four years of doctoral research, interspersed with study for a Postgraduate 
Certificate in Higher Education and significant teaching loads, first in Sheffield (1997- 
2000) and then in Barbados (2000-), have been painful, at times soul-destroying. There 
have been times of joy and satisfaction during my research: I have formed relationships 
with many special and wonderful people, whom I would otherwise never have met, and I 
have been blessed with unique opportunities, of which I would otherwise have been 
ignorant. Yet this has been a difficult journey. My hope is that in some way, however 
small, some good will come from the work I have done or from the time I have spent 
doing it. 
A few words are necessary on the style guide and system of reference employed. 
In general, the SBL Handbook has been adopted, 2 the major exception being the column 
and line numbers for 1QHa. The SBL handbook inexplicably advocates the continued use 
of Sukenik's numbering. The numbering now generally preferred (and adopted here) is 
that first employed systematically in Florentino Garcfa Martfnez, Textos de Qumran 
(Madrid: Editorial Trotta, 1992), based on the research of Emile Puech. 3 Translations of 
Bill Bryson, A Walk in the Woods (London: Black Swan, 1998), 153. 
Patrick H. Alexander, John F. Kutsko, James D. Ernest, Shirley A. Decker-Lucke, and David L. Petersen, 
eds., The SBL Handbook of Style for Ancient Near Eastern, Biblical, and Early Christian Studies (Peabody, 
Mass.: Hendrickson, 1999). 
3 tmile Puech, "Quelques aspects de la restauration de Rouleau des Hymnes (IQH), " JJS 39 (1988): 38- 
55; cL Garcfa Martfnez, Textos, 339-340. 
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primary sources written in Hebrew, Aramaic, Syriac, and Greek are my own unless 
otherwise stated; translations of primary sources in other languages are acknowledged at 
the appropriate point. Where the Enochic literature is referred to, the titles Ethiopic 
Enoch, Slavonic Enoch, and Hebrew Enoch are preferred in recognition of the fact that 
these works represent quite different traditions and are not a sequence of texts 
representing a single strand of tradition. ' However, following the SBL Handbook the 
abbreviations 1 En., 2 En., and 3 En. are employed where specific chapters or verses are 
cited. 
Many individuals and organisations have contributed in some way to this thesis, 
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away during the period of my research. Auntie Jessie and Uncle John have encouraged 
me throughout many years of study, something I will never forget; sadly, John did not 
live to see this thesis completed. Auntie Lizabeth died very suddenly less than a year ago. 
I remember Elizabeth as someone who saw the good in everyone she met and lived life to 
the full. This is an example we should all seek to follow. 
Carpe diem. 
Sheffield, England James E. Harding 
July 2001 
Introduction 
1. Preliminary remarks 
The title of this study derives from 2 Tim 2: 7, in which Paul' writes VOEI 0 XEYW* B(O'CFEE 
-yap uot 6 KV'PIOC CFVVEGIV EV 7rautv, "ponder what I am saying, for the Lord will give you 
understanding in all things. " Timothy will gain from pondering Paul's words because the 
Lord, either God the Father2 or Jesus, 3 will give him understanding. Behind Paul's words 
lies a concept rooted in the BB and fundamental to the Judaism of the late Second Temple 
period: wisdom, insight, and understanding4 belong in heaven and must be revealed for 
' The debate concerning the authorship of the Pastoral Epistles has dominated scholarly discussion about 
these documents since the "authenticity" of I Timothy was first seriously challenged by Friedrich D. E. 
Schleiermacher in 1807 (cf. C. Spicq, Saint Paul. Les Apitres Pastorales [EBib; Paris: Gabalda, 19471, 
XII). However, the problem of the authorship of the Pastorals does not substantially affect the present 
discussion, and a detailed consideration of the issues involved would take us away from the central focus of 
this study. For a comprehensive and up-to-date treatment, see I. Howard Marshall, A Critical and Exegetical 
Commentary on the Pastoral Epistles (ICC; Edinburgh: T&T Clark, 1999), 57-92. Marshall remarks that 
the "reigning hypothcsisl" that the Pastoral Epistles are pseudonymous, is "in danger of uncritical 
acceptance' (Pastoral Epistles, 58). Without examining Marshall's belief that the Pastoral Epistles am 
allonymous, based on authentic Pauline materials but produced shortly after Paul's death by an individual 
who was part of a group within the Pauline tradition (Pastoral Epistles, 83-92), the name "Paul" is here 
retained as an indicator of the author of 2 Timothy. 
2 Compare Prov 2: 6 (LXX): 6TI KI; PZOC UBWO&V oo(ýiaV, KOý& dTFO' WPOUWITOV WbTO; yv6atc Kat 
aimcatc, "because [the] Lord gives wisdom, and from his face knowledge and understanding. " George W. 
Knight understands 6 mv'ptoc here to refer to the Father partly because Paul writes in Eph 3: 24 of the 
Father giving understanding (The Pastoral Epistles [NIGTC; Carlisle: Paternoster, 19921,396). 
3 Marshall, Pastoral Epistles, 731. Marshall argues that 6 rV'pzoc here refers to Jesus, since anarthrous 
Kv'pzo(; refers to God and arthroUS Kv'pto, ý refers to Jesus in the Pastorals (cf. Marshall, Pastoral Epistles, 
720). He thus follows Heinrich Julius Holtzmann, who made the same point in reference to 2 Tim 1: 2 (Die 
Pastoralbriefe, kritisch und exegetisch behandelt [Leipzig: Wilhelm Engelmann, 1880]. 374-375). 
Holtzmann argued that although Ki; pto,; can stand for the Hebrew tetragrammaton, Christian use of 
language enabled the same word to indicate the Messiah as God's representative. In 2 Tim 1: 2, arthrous 
KVpto, ý stands for Jesus Christ. In 2 Tim 1: 18, arthrouS KV'PIOC must stand for Christ and anarthrous 
Kvptoc must stand for God, since on this understanding Christ enables a person to find mercy from God: the 
idea of God enabling a person to find mercy from Christ would not work. The exception is 2 Tim 2: 19, 
where anarthroUS KV'P101;, which occurs twice in citations from Scripture, can only refer to God. Christ is to 
be understood behind arthroUS KI; PlOd; in 2 Tim 2: 7,14,22; 3: 11; 4: 14,17,18,22. God is to be understood 
behind anarthroUS KI; PIOC in 2 Tim 2: 24. In I Timothy, God is to be understood behind anarthrous Kupto4; 
in I Tim 6: 15, but Christ is to be understood behind arthroUS Kl; ptoc in I Tim 1: 2,12,14; 6: 3,14. 
4 In this study, the terms "wisdom, " "insight, " and "understanding" are used interchangeably, since they 
generally represent the same complex of ideas. The Hebrew and Greek equivalents overlap to a very 
significant extent in meaning, as demonstrated by Prov 1: 2-7, in which several related sapiential terms am 
used in parallel, making it extremely difficult to discern different shades of meaning (cf. Gerhard von Rad, 
Wisdom in Israel [trans. J. D. Martin; London: SCM, 19721,12-13). The Greek term (juveatc, 
2 
humans to acquire them. In 2 Tim 2: 2 we read a i'lKo-aaae; uaý EVoýý Sta woWv VaPTI)PWV, 
TCVTa rrapaeov MOT61C &VOPWITOLC, 01TIVEC; lKavOl E'GOVTat Kai ýTEPOIX Wafat, 'ýhe 
things which you have heard from me through many witnesses: these things pass on to 
faithful men, who will be worthy to teach others also. " Here Timothy is commanded to 
pass on the tradition as he has received it within a chain of transmission. This also has 
parallels in the literature of early Judaism. Although the chain of transmission in 2 Tim 2: 2 
is not linked directly with the revelation of wisdom in 2 Tim 2: 7, the two ideas ultimately 
belong together in the thought world of Second Temple Palestinian Judaism and nascent 
Christianity. 
This study explores the ideas to which these verses bear witness, with special 
reference to three bodies of literature: the Qumran scrolls, the Synoptic Gospels, and certain 
NT epistles. The aim is to examine particular uses of language and particular motifs in 
texts, only separated chronologically by a short period, which have a common heritage in 
the books shared by the BB and the LXX, together with other Jewish works of the Second 
Temple period. By this means it is hoped that a significant contribution will be made to the 
scholarly study of. the influence of the language and thought of the book of Daniel (in its 
Hebrew-Aramaic and Greek forms); the language and thought of the Qumr-an scrolls, as 
well as the social context in which these texts were preserved and (in many cases) written; 
and the Jewish context of ideas present in the NT. Since this study touches upon the 
revelation of heavenly wisdom the phenomenon of apocalyptic is extremely important'5 
though apocalyptic per se is not the main subject of this investigation; nor are the various 
manifestations of "mysticism7' in early Judaism and Christianity, though merkabah 
fundamental to this study, is used in the LXX to render several Hebrew words: -IMM, minn, nIM- , V-n, T-a--T- 
and -101n (Michael V. Fox, Proverbs 1-9. A New Translation with Introtluction and Commentary T 
[AB 18A; New York: Doubleday, 2000], 69 n. 63). 
5 Although each part of this study suggests apocalyptic as the background for all the major texts studied, a 
discussion of this complex and enigmatic phenomenon is delayed until part two, §3. The texts studied am 
thus allowed to speak for themselves before a definition of this phenomenon becomes unavoidable. The 
centrality of Michael Stone's and Christopher Rowland's approaches to apocalyptic for part two means that 
a discussion was unavoidable at that point, but not before. 
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mysticism and the hekhalot literature 6 are significant at certain points. 
We begin with a brief survey of the phenomenon of wisdom in ancient Near 
Eastern, and particularly Israelite and early Jewish literature, since the revelation of wisdom 
is essentially what is referred to in 2 Tim 2: 7. 
2. Wisdom 
Texts categorised as "wisdom" are found in the literatures of many peopleS. 7 This is not to 
deny that there are considerable difficulties surrounding the blanket use of the term 
"wisdom. " In his classic work Wisdom in Israel, Gerhard von Rad comments "[i]t could 
even be that scholarship has gone too far in an uncritical use of this collective term; it could 
even be that by the use of this blanket term it is suggesting the existence of something 
which never existed and that it is in this way dangerously prejudicing the interpretation of 
,, 8 varied material. Nevertheless, it does seem possible to identify ideas and literary forms 
common to texts generally defined as "wisdom, "9 though wide differences in date and 
geographical origin often preclude the possibility of establishing direct historical 
connections between them. 10 A particularly rich vein of wisdom literature has survived 
6 Although the hekhalot tracts may be manifestations of merkabah mysticism, the contents of the former 
should not be regarded simply as synonymous with the latter, as Christopher Morray-Jones emphasises: 
"the expression 'Merkabah mysticism' is used to refer to an esoteric, visionary-mystical tradition centred 
upon the vision of God, seated on the celestial throne or Merkabah. It is not simply synonymous with the 
contents of the Hekhalot texts, which represent one development of that tradition (failure to observe this 
distinction has been a cause of much confusion" ("Transformational Mysticism in the Apocalyptic- 
Merkabah Tradition, " JJS 43 Cl 9921: 2). 
7 Cf. von Rad, Wisdom, 4; Katharine Dell, 'Get Wisdom, Get Insight': An Introduction to Israel's Wisdom 
Literature (London: Darton, Longman & Todd, 2000), 2. See the overview in M. L. West, Hesiod. Works 
and Days (Oxford: Clarendon, 1978), 3-25, and the comparative survey in Claus Westermann, Roots of 
Wisdom: The Oldest Proverbs of1srael and Other Peoples (Edinburgh: T&T Clark, 1995), 140-164. 
8 Von Rad, Wisdom, 7. 
9 Concerned primarily with biblical wisdom literature, James L. Crenshaw suggests that "formally, wisdom 
consists of proverbial sentence or instruction, debate, intellectual reflection; thematically, wisdom 
comprises self-evident intuitions about mastering life for human betterment, gropings after life's secrets 
with regard to innocent suffering, grappling with finitude, and quest for truth concealed in the created order 
and manifested in Dame Wisdom7 (Old Testament Wisdom: An Introduction [Atlanta, Ga.: John Knox, 
19811,19). 
10 Compare the following comment made by West: "We have seen that 'wisdom literature', in various 
forms ranging from a simple collection of precepts to a fully fashioned literary work with an elaborate 
narrative framework, is something that can be found among many peoples, ancient and modem, lettered and 
unlettered. No one will suppose that they are all historically connected" (Hesiod, 25-26). 
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from the ancient Near East, including Mesopotamia, " Egypt, 12 Anatolia, 13 Syria, 14 
Greece, and Israel. The chronological and geographical proximity of the peoples who 
produced, preserved, and distributed these texts means that it is not inappropriate to 
suppose degrees of cross-fertilisation and to attempt to trace this process. For example, 
there can be little doubt that there is some kind of literary relationship between Prov 22: 17- 
15 24: 22 and the Egyptian Teaching of Amenemope. It is this ancient Near Eastern milieu 
which provided the context in which the wisdom traditions of the ancient Israelites 
emerged, " together with the texts which bear witness to those traditions. 17 Within the HB 
Job, Proverbs, and Ecclesiastes (Qohelet), together with a number of Psalms am usually 
associated with the category of wisdom, as are Sirach and the Wisdom of Solomon from 
the Hellenistic period. Cases have been put forward for understanding a significant number 
of other books and passages within the Palestinian and Alexandrian canons as "wisdom7' in 
11 For a summary of these texts, see Stuart Weeks, Early Israelite Wisdom (OTM; Oxford: Oxford 
University Press, 1994), 179-188. For translations and further bibliographical details, see: W. G. Lambert, 
Babylonian Wisdom Literature (Oxford: Clarendon, 1960); ANET, 410-411,425-427,435-440,449-452, 
596-604; COS 1: 151-155,174-177,179. 
12 Summary: Weeks, Early Israelite Wisdom, 163-178. Translations and further bibliographical details: 
ANET, 405-410,412-425,431-434,441-449; COS 1: 35-36,46-48. 
13 Translations: COS 1: 215-217. 
14 Weeks, Early Israelite Wisdom, 189; ANET, 427-430; A. E. Cowley, ed., Aramaic Papyri of the Fifth 
Century B. C. (Oxford: Clarendon, 1923), 204-248; "Ahiqar, " translated by James M. Lindenberger, OTP, 
2: 479-507. 
15 See, e. g., W. 0. E. Oesterley, The Wisdom of Egypt & the Old Testament in Light of the Newly 
Discovered 'Teaching of Amen-em-ope' (London: Society for Promoting Christian Knowledge, 1927), 36- 
74,92-106; Westermann, Roots of Wisdom, 88-89,155-159; Richard J. Clifford, Proverbs: A Commentary 
(OTL; Louisville, Ky.: Westminster John Knox, 1999), 14,17-18,199-216. Westermann compares the 
two texts while remaining cautious on the question of direct literary dependence on the part of the compiler 
of Prov 22: 17-24: 22 (cf. Roots of Wisdom, 157). For the text of the Teaching of Amenemope, see ANET, 
421-425. 
16 Cf. Von Rad, Wisdom, 9,317-318. 
17 This study is not itself concerned with the relationship between ancient Near Eastern wisdom texts, 
though its conclusions depend entirely on the comparison of early Jewish and Christian texts dealing with 
heavenly wisdom, its revelation and transmission, and the language used to represent these concepts. 
William W. Hallo has recently distinguished between the "horizontal" dimension of ancient Near Eastern 
literature, that is the geographical, historical, political, and literary settings which gave rise to particular 
texts, and the "vertical" or "intertextual" dimension, that is the connection between earlier texts which 
helped inspire a particular text and later texts which reacted to it ("Introduction: Ancient Near Eastern Texts 
and their Relevance for Biblical Exegesis, " introduction to Canonical Compositions from the Biblical 
World, edited by William W. Hallo, K. Lawson Younger, and David E. Orton [vol. 1 of The Context of 
Scripture: Canonical Compositions, Monumental Inscriptions, and Archival Documents from the Biblical 
World; Leiden: Brill, 19971, xxv-xxvi). Both dimensions will be of significance to the discussions to 
follow. 
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some sense, though it has been coffectly observed that there is a danger of broadening the 
category of wisdom beyond what is useful to the point where a lack of methodological 
rigour in defining wisdom results in the placing of a large proportion of the canon within 
that category without proper justification. 18 A number of scrolls found in caves near 
Khirbet Qumran have also been understood as wisdom, 19 several of which, including the 
important work 4QInstruction, have only been officially published very recently. 
There are a number of literary forms and genres often categorised as wisdom, the 
most familiar of which are: (1) the instruction, characteristic in particular of Egyptian 
wisdom literature 20 (having originated in the Old Kingdom) and found in Hebrew chiefly 
in parts of Proverbs, Sirach, and 4QInstruction; and (2) the wisdom sentence. 21 James 
Crenshaw divides wisdom literature form-critically into eight categories: (1) proverb 
(ýOn); 22 (2) riddle (M"Ilri); (3) fable and allegory; (4) hymn and prayer; (5) dialogue 
TTT* 
(Streitgesprdch); (6) confession (autobiographical narTative); (7) lists (onomastica); and (8) 
23 didactic narrative (poetry and prose). He also seeks greater clarity in the study of wisdom 
by distinguishing between Wisdom literature, wisdom tradition, and wisdom thinking. In 
terms of wisdom literature he distinguishes between juridical, nature, practical, and 
theological. He also distinguishes between family/clan wisdom, court wisdom, and scribal 
18 James L. Crenshaw, "Method in Determining Wisdom Influence upon 'Historical' Literature, " in Urgent 
Advice and Probing Questions: Collected Writings on Old Testament Wisdom (Macon, Ga.: Mercer 
University Press, 1995), 312-25; repr. from JBL 88 (1969). Cf Fox, Proverbs 1-9,17 n. 25. 
19 For a useful overview, including English translations of some of the texts, see Daniel J. Harrington, 
Wisdom Textsfrom Qumran (LDSS; London: Routledge, 1996). See also part one, §3 below. 
20 The terminus technicus for "instruction" is sbyt. For some of the relevant texts, see ANET, 412-25, 
432-34. See also the discussions in (inter alia): William McKane, Proverbs: A New Approach (OTL; 
London: SCM, 1970), 51-150; Miriam Lichtheim, Late Egyptian Wisdom Uterature in the International 
Context: A Study of Demotic Instructions (OBO 52; G6ttingen: Vandenhoeck & Ruprecht, 1983), 1-12; 
John S. Kloppenborg, The Formation of Q: Trajectories in Ancient Wisdom Collections (SAC; 
Philadelphia: Fortress, 1987), 264-89; Clifford, Proverbs, 14-15; Fox, Proverbs 1-9,19-23. 
21 Concerning the co-existence of these two forms in Proverbs, see McKane, Proverbs, 1-10. McKane 
distinguishes between instruction and sentence literature; Weeks, however, urges caution in making such a 
clear-cut distinction (Early Israelite Wisdom, 9). 
22 Concerning the definition of this form see McKane, Proverbs, 22-33. 
23 James L. Crenshaw. "Wisdom, " in Urgent Advice and Probing Questions: Collected Writings on Old 
Testament Wisdom (Macon, Ga.: Mercer University Press, 1995), 45-77; repr. from Old Testament Fonn 
Criticism (ed. J. Hayes; San Antonio, Tex.: Trinity University Press, 1974). 
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wisdom. 24 However, a yet more basic distinction is to be made: as Katharine Dell has 
recently pointed out, it is important to distinguish between wisdom as a literary 
phenomenon and wisdom as a god-given attribute for which humans must strive. 25 
Furthermore, different manifestations of wisdom developed along different trajectories. In 
his important study of Qohelet and Sepher Yetzira, Peter Hayman discerns ffiree trajectories 
along which wisdom developed after Qohelet had largely moved beyond gnomic wisdom 
towards a more philosophical, speculative approach. The first, found in Ben Sira, absorbs 
gnomic wisdom into the observance of Torah. 26 The second draws on the idea that wisdom 
is hidden in the heavens, and was fundamental to the rise of apocalyptic (aspects of this 
trajectory will be explored in this study). The third is more universal in scope, drawing for 
its inspiration from beyond Israel and giving rise to such diverse works as the Wisdom of 
Solomon, Sepher ha-Razim, and Sepher Yetzira. 27 
Wisdom as a concept is often understood as heavenly in origin, 28 as in 2 Tim 2: 7. 
This idea is rooted in the ancient Near East. The Babylonian god Marduk is described in 
Enuma Elish29 as "the wisest of gods, " or "sage of the gods, " and in another text he is '1he 
lord of wisdom. , 30 In the Egyptian Instruction of Any we read 'Tell the god who gave 
you wisdom: 'Set them on your path ! 9993 1 In the Ugaritic text The Palace of Baal, the 
virgin Anat and dame Athirat of the sea address El with the words "Your decree, El, is 
24 Crenshaw, "Method, " 313; idem, "Wisdom, " 46-47. 
25 Dell, 'Get Wisdom, Get Insight, ' 1. 
26 Cf. Sir 24; Bar 4: 1-4; 4 Macc 1: 10-18; m. 'Abot 1: 1. 
27 A. Peter Hayman, "Qohelet and the Book of Creation, " JSOT50 (1991): 105-109. 
28 Von Rad, Wisdom, 54-57. See also Walter Eichrodt, Theology of the Old Testament (trans. J. A. Baker, 
vol. 2; OTL; Philadelphia: Westminster, 1967). 89-91. Drawing on the equation of Wisdom and Torah 
made in Sir 24; Bar 3: 94: 4, Eichrodt understands one aspect of wisdom to be "God's revelation within 
Israel. " 
29 "The Creation Epic, " translated by E. A. Speiser (ANET, 60-72); = "Epic of Creation: ' translated by B. 
R. Foster (COS 1: 111: 390-402. 
30 ,I Will Praise the Lord of Wisdom, " translated by Robert D. Biggs (ANET, 596-600); = "The Poem of 
the Righteous Sufferers" translated by B. R. Foster (COS 1: 153: 486-492). 
31 "Instruction of Any, " translated by Miriam Lichtheim (COS 1: 46: 114). 
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wise, your wisdom is everlasting. A similar idea is found in the Words of Ahiqar, 
saying 13,33 which glorifies wisdom's divine origin and her benefits to both gods and 
men, 34 and designates wisdom as the special province of Baal Shamayn, one of the high 
gods of the Arameans, 35 in the same way that the Israelites considered wisdom a special 
attribute of YHWH. 36 This appears to be a case, otherwise unique outside the HB, of 
personified wisdom in an ancient Near Eastern text. 37 
There are a number of texts in the BB which aKri 6v4-, LjisAm 6 ot o,, (j to 
God, but to his heavenly household. Thus in 2 Sam 14: 17 the wise woman of Tekoa 
compares David to the "angel of God" (jM"iiL7W1 "to discern good and evil" .. T 
(D"711 MIM- M Dbt), and in 2 Sam 14: 20, the same woman tells David he is "wise in TT .--. 
accordance with the wisdom of the angel of God, to know everything that is on the earth" 
(r-Nn M-b O"IfW1 jlýýM M.: )M). In his seminal study of the 
. -T TTV-TV: T--: TTT 
development of Jewish beliefs about angels, NEchael Mach notes that the heavenly 
household possesses a wisdom not characteristic of humans. 
38 When Eliphaz asks in Job 
15: 8 "Have you listened to the council of God, and have you thus appropriated wisdom? " 
(nn. xi 14mrinm7in he is asking rhetorically whether Job has heard T. T.. .. -1. *: T. *-V: 
the negotiations between God and his heavenly council and thus obtained wisdom. In Jer 
32 CTA 3E 38; 4 iv 41; cf. CTA 4v 65. See also CTA 16 iv 3 (Keret). The'citation is drawn from John 
C. L. Gibson, Canaanite Myths and Legends (2d ed.; Edinburgh: T&T Clark, 1977), 54,60. 
33 For the Aramaic text see A. E. Cowley, Aramaic Papyri of the Fifth Century B. C. (Oxford: Clarendon, 
1923), 215; James M. Lindenberger, The Aramaic Proverbs of Ahiqar (JHNES; Baltimore, Md.: John 
Hopkins University Press, 1983), 68. Wisdom (nnnmro is referred to in col. 7 line 94, and would provide 
an appropriate antecedent for the feminine singular adjective "precious, " the personal pronoun 71, 
"she, " and the feminine singular passive participle -IiMIV, "placed, set, appointed. " Cowley's suggestion 
that this "is probably the continuation of 1.94" (Aramaic Papyri, 236) is thus plausible. 
34 James M. Lindenberger, "The Gods of Ahiqar, " UF 14 (1982): 114; idem, Aramaic Proverbs, 68. 
35 On the identification of IV-110 i7D= in saying 13 (col. 7 line 95), see Lindenberger, "Gods, " 114-116. 
36 E. g. I Kgs 3: 9-12; 5: 9-14; Isa 31: 2; 40: 13-14; Job 12: 13,16,22; Prov 2: 6; 3: 19; Dan 2: 20-23; Rom 
11: 33. This idea is also present in the doxology that closes the epistle to the Romans: VOW0 ao(ýq OoEq, 
81a 17100V XPZGTOID, 4A 8dfa EW TObl; atavac, etv4v, "to the only wise God, through Jesus Christ, to 
him be the glory forever, amen" (Rom 16: 27). 
37 Fox, Proverbs 1-9,332-333. 
38 Michael Mach, Entwicklungsstadien des judischen Engelglaubens in vorrabbinischer Zeit (TSAJ 34; 
Tubingen: Mohr Siebeck, 1992), 26. 
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23: 18, Jeremiah similarly derides the lying prophets: "For who has stood in the council of 
YHWH and seen, or listened to his message? " 
Inn-mun2i'l). It is implied, according to Mach, that whilst false prophets do not stand T 
39 in God's counsel, true prophets do. In this case and in the case of Isaiah's call, the 
heavenly council has a role to play. In Prov 30: 3, it is clear that the "holy ones" 
the heavenly council, possess a special wisdom which does not exist as a human 
possession. In Daniel, before Daniel interprets Nebuchadnezzar's dream, he refers to the 
wisdom of the gods, whose dwelling is not with humans (Dan 2: 11: 
nnimý týý tntm-nv Itrim ri 1-)nýto. T T. 'IT; -T ý'?: 
Mach suggests that in these ideas lies the possible origin of the apocalyptic angelus 
interpres figure .40 This is a distinct possibility. In terms of the origins of these 
ideas 
themselves, we must look to the broader context of the ancient Near East. Fundamental to 
these texts is the idea that in order for humans to possess wisdom, it must first be 
revealed '4 
1a concept which surfaces in one of its manifestations in the Mesopotamian 
mythology of the apkallu and ummanu, figures before and after the Flood who brought 
civilised arts to humans. 42 One text, dating from 164 B. C. E., lists a sequence of such 
figures who transmitted heavenly wisdom to humanS. 43 Clifford sees the Akkadian term 
umnAnu as the background for the curious term I= in Prov 8: 30,44 indicating that the T 
personified figure of wisdom in Proverbs 8 is "a heavenly figure mediating to humans the 
39 Mach, Entwicklungsstadien, 27 
40 Mach, Entwicklungsstadien, 27 
41 Cf. Hans Conzelmann, avvirilit, ou'veatc, avvc-rdc, da'U'viEToc, " TDNT 7: 888-896. Conzelmann 
understands insight not as a faculty native to man but as a gift from God. 
42 CC James C. VanderKam, Enoch and the Growth of an Apocalyptic Tradition (CBQMS 16; 
Washington, D. C.: Catholic Biblical Association of America, 1984), 45-51. Vandeffam's examination of 
the similarities between Enoch and Enmeduranki, king of Sippar and mediator of divine secrets, is most 
important for the study of the origins of both the Enoch traditions themselves and the mediation of divine 
secrets in Judaism generally (Enoch, 33-45,188). Cf. I En. 7: 1; 8: 1,3; 9: 6; 10: 7,8; 16: 3. 
43 Clifford, Proverbs, 25-26. 
44 Cf. Henri Cazelles, "Ahiqar, Ummhn and Amun, and Biblical Wisdom Texts, " in Solving Riddles and 
Untying Knots: Biblical, Epigraphic, and Semitic Studies in Honor ofJonas C Greenfield (ed. Z. Zevit, S. 
Gitin, and M. Sokoloff-, Winona Lake, Ind.: Eisenbrauns, 1995), 45-55. 
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knowledge they need to be good and blessed servants of God. s45 
The idea of God imparting wisdom to humans occurs frequently in the HB. 46 In 
Exod 28: 3, Moses is commanded to speak to those who are "wise of heart" 
whom YHWH has filled with the "spirit of wisdorTf ' (-, jnZrj t11-1). 4 7 Similarly, yjI)VH T: T- 
gives Solomon a "wise and disceming heart" (I Kgs 3: 12: IjZýj M,: )M ný). 4 8 In Ezr 7: 25, T: TT 
Artaxerxes refers to "the wisdom of your (viz. Ezra's) God, which is in your hand" 
ji*ý% nn. -M). During the Hellenistic period, the idea of God imparting his TTTV: -aT 
wisdom to specific individuals was developed by the apocalyptists, becoming linked with 
dualistic thought so that God's wisdom was understood to be imparted to an elect group 49 
through the mediation of heavenly beings, such as the archangel Gabriel, and inspired 
humans, such as Daniel and Enoch. In the court tales of the book of Daniel, knowledge and 
insight possessed by Daniel and his companions were given to them by God (Dan 1: 17). In 
Daniel's prayer, wisdom and power belong to God, 50 and he "gives wisdom to the wise 
and knowledge to those who know insighf' (Dan 2: 21: j4V. --)rbkMnri=i*) TI: T "T 
Moreover, he has given wisdom and strength to Daniel himself T : T: T :9- 
(Dan 2: 23). 51 Later, insight is given to Daniel through the mediation of an angel (Dan 
9: 22), twice named as Gabriel (Dan 8: 16; 9: 21). The claim that what is revealed through 
Daniel is heavenly in origin lends authority both to what has been revealed and to the figure 
45 Clifford, Proverbs, 26. This view is refuted by Fox: Proverbs 1-9,286. 
46 Cf. E. Earle Ellis, "'Wisdom' and 'Knowledge' in I Corinthians, " TynBul 25 (1974): 88-93. Ellis notes 
the affinity of wisdom with prophecy (particularly in the later OT writings and apocalyptic), and the role of 
prophetic and angelic mediation of the revealed message. 
47 Cf. Exod 35: 31,35. 
48 Cf. I Kgs 3: 9,28; 5: 9,26; 1 Chr 1: 12. In the NT, cf. esp. I Cor 2: 6-7; Eph 3: 10; Jas 1: 5. 
49 E. g. I En. 5: 9: "And then wisdom shall be given to the elect. " This refers to the eschatological 
revelation of wisdom to the elect group, thus linking the themes of the revelation of wisdom, the 
antropological dualism of the elect and the damned, and the imminence of the eschaton. Translation: "I 
(Ethiopic Apocalypse of) Enoch, " translated by E. Isaac (OTP, 1: 15). 
50 Dan 2: 20. See also Job 12: 13; Yasna 22: 25; 25: 6 (cf. John J. Collins, Daniek A Commentary on the 
Book of Daniel [Hermeneia; Minneapolis, Minn.: Fortress, 1993], 160). 
51 Cf. Bahman Yasht 1: 1; 2: 5-8; Collins, Daniel, 160. 
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through whom the revelation has been transmitted. 52 
3. Authority and Tradition 
The issues of authority and the legitimation of wisdom teaching are important. 53 Crenshaw 
asserts that "[t]he authority of the sage was that of the Creator himself, hence the 
prominence of the twin concepts of the fear of and will of God, " and suggests that the 
authority of the father-figure is that of "a father who has control over life and limb. "54 
John Kloppenborg notes that the instruction genre has an authoritative aspect, and that a 
dominant feature in both Egyptian and Israelite instructions is the attribution to a named and 
55 renowned sage. This accounts for the attribution of material in the book of Proverbs to 
Solomon (Prov 1: 1; 10: 1; 25: 1), who became known not simply as a wise king, but as an 
author and collector of wisdom. 
56 The notion of authority accounts for the attribution of the 
book of Ecclesiastes to the "Son of David, King in Jerusalerrf' Qoh 1: 1: 
pývjrrz "noi-in nýrqt), nn"T, "words of a collector, 
17 the son of David, king in TTTIYVVI 
58 Jerusalem"). The authority of Solomon also lies, in part, behind his association with the 
Song of Songs (Cant 1: 1,5; 3: 7,9,11; 8: 11,12), 59 Psalm 72 (Ps 72: 1), the Odes of 
52 Cf. John S. Kloppenborg, The Formation of Q: Trajectories in Ancient Wisdom Collections (SAC; 
Philadelphia: Fortress, 1987), 286-287. 
53 Von Rad, Wisdom, 291-292; James G. Williams, Those Who Ponder Proverbs: Aphoristic Thinking 
and Biblical Literature (BLS 2; Sheffield: Almond, 1981), 40-42. 
54 James L. Crenshaw, Prophetic Conflict: Its Effect Upon Israelite Religion (BZAW 124; Berlin: Walter 
de Gruyter, 1971), 108. 
55 Kloppenborg, Formation, 286. Cf. Weeks, Early Israelite Wisdom, 10-11; Dell, 'Get Wisdom, Get 
Insight, ' 8-9. 
56 Crawford H. Toy, A Critical and Exegetical Commentary on the Book of Proverbs (ICC; Edinburgh: 
T&T Clark, 1899), xix-xx; McKane, Proverbs, 262; Clifford, Proverbs, 34; Fox, Proverbs 1-9,56-58. 
57 Cf. BDB 875. 
58 James L. Crenshaw, Ecclesiastes: A Commentary (OTL; Philadelphia: Westminster, 1987), 57. 
Regardless of whether this introduction in fact refers to Solomon, an attribution to a son of David is itself a 
statement of authority. David himself was renowned for his wisdom: in I 1QpSa XXVII, 2-4 it is significant 
that not only is David "a wise man and a light like the sun" (T=2-ii -MU '11NI =ri), he has been given 
an "understanding and enlightening spirit"(il"11M 7111M] 111"1) by YHWH himself. 
59 Alternatively, the third person references to Solomon within the Song of Songs itself, or the statement 
in 1 Kgs 5: 12 attributing the authorship of 1005 Songs to Solomon may have prompted the attribution of 
the Song to him: Roland E. Murphy, The Song of Songs: A Commentary on the Book of Canticles or the 
Song of Songs (Minneapolis: Fortress, 1990), 3,120-121. 
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Solomon, the Psalms of Solomon, the Testament of Solomon, and the Wisdom of 
Solomon. 60 
Such attributions are neither confined to instructions nor confined to renowned 
sages. The literary fiction of the Mosaic authorship of Deuteronomy is intended to lend 
authority to the teaching of that book. 61 The attribution of divinely granted insight to 
Daniel may be linked to his existing reputation, to which Ezek 14: 14; 28: 3 bear witness. 62 
Among the Pseudepigrapha the attribution of testaments to renowned figures of Israel's 
past falls into the same category. Pseudepigraphic apocalyptic texts (e. g. 4 Ezra 14: 37-48) 
often use the devices of the divine origin of revealed material 63 and attribution to a 
renowned figure 64 to create an air of authority, and, for Gilles Quispel, the names of R. 
Akiba and R. Ishmael were chosen by those responsible for the Shiur Komah material "to 
legitimize a mysticism which definitely and consciously desired to remain within the 
boundaries of rabbinic, orthodox, Pharisaic JudaiSM.,, 65 
Related to the notion of authority is that of transmission. Authoritative material 
attributed to a particular figure is to be appropriated, guarded, and transmitted. This is 
connected to Wolfgang Roth's understanding of Sirach's hermeneutic-pedagogic theory: 
"from understanding to explanation, from assimilation to exposition, from leaming to 
teaching, from apprenticeship to mastery. "66 Sirach 39: 1-11, on part of which Roth's 
opinion is based, confirms this understanding. The sage begins by seeking understanding: 
60 Fox, Proverbs 1-9,56. 
61 Andrew D. H. Mayes, Deuteronomy (NCB; London: Marshall, Morgan & Scott, 1979), 57. 
62 Ezek 14: 14 refers to Noah, Danel, and Job as three men who could save their own souls "by their 
T righteousness" They are extraordinary figures in the folklore behind Ezekiel, though their 
wisdom, which did become legendary, is not referred to. 
63 Cf. Christopher C. Rowland, The Open Heaven: A Study of Apocalyptic in Judaism and Early 
Christianity (London: SPCK, 1982), 19-20; VanderKam, Enoch, 189. 
64 Crenshaw, Prophetic Conflict, 107. 
65 Gilles Quispel, "Ezekiel 1: 26 in Jewish Mysticism and Gnosis, " VC 34 (1980): 11. 
66 Wolfgang Roth, "On the Gnomic-Discursive Wisdom of Jesus ben Sirach " Semeia 17 (1980): 63. 
Kloppenborg cites Roth's remark in support of his own analysis in Formation, 2i7. 
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rrrir 
w=4 nwýrz timnvzi -inul mv vný nriv 
Asfor one who sets his soul, and ponders the law of the Most High: 
He examines the wisdom of all theformer things, and meditates on prophecies, 
He guards the thought of men of renown, and enters the depths of metaphors, 
He examines a proverb's secrets, and turns over 67 a proverb's fiddles. Sir 39: 1-3 
The sage's understanding is dependent upon the will of YHWH. 'Ibis recalls the idea that 
wisdom belongs in heaven and must be revealed to become known to humans. One who 
receives insight pours forth words of wisdom, thus passing on understanding given to him 
by God: 
Rýw -m-9m Min rlirr jrý. v ýN MN 
iýsnmi5lý rimin rmn-xi -, -in irn-) wri 
If God Most High pleases, he will befilled with a spirit of understanding, 
He will pourforth words of wisdom, and give thanks to YYY in prayer, 
He will establish counsel and knowledge, and ponder his hidden secrets, 
He will pourforlh insightful instruction, and glory in the law of YYY Sir39.6-8 




67 LXX: dvaGTpaý, q'aCTaz. 
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-n-* rrrr -nui rini n=-5 týý 
ýrilp neol i*jim rimD mm innxi 
Many will praise his understanding, and his name will never be cut off, 
His memory will not cease, and his name will livefor generation upon generation, 
A congregation will recite his wisdom, and an assembly will recount his praise. 
Sir 39: 9-10 
A sage's insight begins with the study of the wisdom of the ancients. If God is willing, he 
68 - 69 grants a spirit of understanding in response to prayer. The sage can then pour forth 
wisdom, which is praised by others and recounted in assemblies in perpetuity. 
In Sirach, the idea of transmission is also connected with the idea of succession: 
Joshua is the "successoe, (5Ia6OXOC)70 of Moses in the prophetic office (Sir 46: 1 [LXX]), 
Solomon succeeds David as king (Sir 47: 12), and prophets, especially Elisha, are the 
successors of Elijah (Sir 48: 8,12). 71 The ideas of succession and transmission underlie 
chains of tradition such as that preserved in m. OAbot 1: 1, in which teaching is given 
through Moses and transmitted from generation to generation. The mention of Moses is 
itself a statement of authority, since Moses was ': fons et origo de la sagesse juive. P972 Here 
the body of teaching is not wisdom but Torah. However, Wisdom and Torah were often 
understood to be synonymous, 
73 and in Jewish lore Torah came to be understood as 
belonging with the angels in heaven. The following chain of transmission, described by 
68 Cf. Isa 11: 2; 61: 1; Luke 4: 18. 
69 Cf. I Kgs 3: 6-9; 2 Chr 1: 8-10; Dan 9: 3-19. 
70 Ms B from the Cairo Genizah reads rl'ITM at this point: Joshua was the "attendant of Moses in 
prophecy" (TiNIZIM -ii= 
71 Martin Hengel, Judaism and Hellenism: Studies in their Encounter in Palestine during the Early 
Hellenistic Period (trans. J. Bowden; vol. 1; London: SCM, 1974; repr., London: Xpress Reprints, 1996), 
136; John J. Collins, Jewish Wisdom in the Hellenistic Age (OTL; Louisville, Ky.: Westminster John 
Knox, 1997), 99-100. 
72 Elias Bickerman, "La chaine de la tradition pharisienne, " RB 59 (1952): 5 1. 
73 Sir 24: 23-26; Bar 3: 9-4: 4. 
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Dieter Uffirmann as "the classic formulation of the rabbinic understanding of tradition, q174 
is therefore grounded in the idea of the revelation and transmission of heavenly wisdom: 
M-x=i aw=ý M. ) pil Mlplý. Vvrrl -vunrirý rinow %%)n rinin 
ýzp rimn 
, *ram noz) -=ýý rinon 
Moses received Torahfrom Sinai and transmitted it to Joshua, and Joshua to the elders, 
the elders to the prophets, and the prophets transmitted it to the men of the great 
assembly. 
This text refers to the tradition of oral Torah. Gershom Scholern has shown that the Second 
Temple period was the context in which, in Judaism, tradition as a special aspect of 
revelation was produced: tradition became the medium through which revelation could 
continue to be perceived .75 This chain of transmission is elaboruted upon in the parallel in 
Avot of Rabbi Nathan, and provides the framework for chains of transmission in 3 En. 
481): 10 and the preface to Sepher ha-Razim. In Hebrew Enoch, revelation occurs through 
the mediation of Metatron, prince of the law. In Sepher ha-Razim, several different ideas 
converge. The book of the books of the mysteries is given to Noah from the mouth of the 
76 -1 angel Raziel. Using the framework of the chain of transmission in m. Abot 1: 1, it is 
recounted that the book is transmitted from generation to generation to Solomon, who thus 
acquired his extraordinary wisdom. Thus several themes are brought together: Solomon's 
extraordinary wisdom, the heavenly origin of wisdom, and the idea of an angelic revealer. 
Jewish texts from the Second Temple period and later bear witness to the heavenly 
74 Dieter Liffirmann, Das Offenbarungsverstlindnis bei Paulus und in paulinischen Gemeinden (WMANT 
16; Neukirchen-Vluyn: Neukirchener Verlag, 1965), 72 n. 6. 
75 Gershorn G. Scholem, "Revelation and Tradition as Religious Categories in Judaism: ' in The Messianic 
idea in Judaism and Other Essays on Jewish Spirituality (New York: Schocken, 1971), 282-303. 
76 Lines 1-2: In ln%; ýnn Im -rr In jim In ; *mnn I= jný In rmý In; v on-ri nson -ISO rm 
JNýWi 'En 01N In r1V I= 01M IZ 11'1. ý, "The book from the books of the mysteries which was 
given to Noah son of Lamech, son of Methuselah, son of Enoch, son of Jared, son of Mahallel, son of 
Kenan, son of Enosh, son of Seth, son of Adam, from the mouth of Raziel the angel. " Text: Mordecai 
Margalioth, ninýnrn nmipm wom) "im RM M'T"Vi -ISO (Jerusalem: Yediot Aharonot, 1966), 65. 
In connection with this genealogy compare Luke 3: 36-38. 
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origin of more than wisdom alone. Divine mysteries revealed to a seer are transmitted. 77 In 
4 Ezra 14: 39-48 we read: 
Then I opened my mouth, and behold, a full cup was offered to me; it was full of 
something like water, but its color was like fire. And I took it and drank; and when I had drunk it, my heart poured forth understanding, and wisdom increased in my breast, 
for my spirit retained its memory; 78 and my mouth was opened, and was no longer 
closed. And the Most High gave understanding to the five men, and by turns they wrote 
what was dictated, in characters which they did not know. They sat forty days, and 
wrote during the daytime, and ate their bread at night. As for me, I spoke in the daytime 
and was not silent at night. So during the forty days ninety-four books were written. 
And when the forty days were ended, the Most High spoke to me, saying, 'Make 
public the twenty-four books that you wrote first and let the worthy and the unworthy 
read them; but keep the seventy that were written last, in order to give them to the wise 
among your people .79 For in them is the spring of understanding, the fountain of 
wisdom, and the river of knowledge. " And I did so. 80 
Ezra and his companions do not simply receive wisdom from the Most I-Egh, but transmit 
what is revealed to them in written form. In the Ascension of Isaiah, Isaiah tells the vision 
he saw to Hezekiah, his son Josab, Micah, and the other prophets. 81 This is a chain of 
transmission in which Isaiah passes revelation given to him on to others. Moreover, 
Ascen. Isa. 7: 2-11: 35 records revelations granted to Isaiah by an angelus interpres. In 2 
En. 68: 7, the sign given by God through the agency of Enoch is to be transmitted from 
generation to generation. In I Clem. 42: 1-2, the gospel is what is transmitted. 82 The 
apostles "were evangelised" (EV'1JY*YEXZG0-q(jav): they received the gospel from Christ who 
had been sent from God. Christ mediates the gospel from God who sent him to the 
apostles, who preached the Gospel to others (1 Clem. 42: 3-4). This passage recalls not 
77 For Joseph P. Schultz, such mysteries are contained within the wisdom hidden from the beginning in 
heaven and revealed to initiates ("Angelic Opposition to the Ascension of Moses and the Revelation of the 
Law, " JQR 61 [1970-1971]: 293); in other words, wisdom and mysteries are not separate: the latter are part 
of the former. 
78 Compare the concern in the sar torah material in the hekhalot literature with the memorisation of Torah, 
granted by an angel called the prince of the law. 
79 Cf. Dan 11: 33. 
80 For the translation, see: "The Fourth Book of Ezra, " translated by B. M. Metzger (OTP, 1: 554-555). 
81 Ascen. Isa. 7: 1; cf. 8: 24; 11: 16,36-37. 
82 1 Clement 42: 1-2: ot dndaToXot ýov c-b7j-yycVo6-q(Yav dTrO' TO; KVPiOV ITIOO; XPLGTO;, TnOOk 6 
XPZGT'C (ITF05 TO; OCO; kf(lfcgýOTI. 6 XPIOTO'C Oby dI10% TO; OCO; Kai ot dITOOTOX01 d710% TO; 0 
XPIOT6. "The apostles received the Gospel for us from the Lord Jesus Christ, Jesus the Christ was sent 
from God. Thus the Christ is from God and the apostles from the Christ. " 
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only the Johannine Sendungschpistologie, 83 but a model of transmission evidenced in the 
NT. 84 In 2 Tim 2: 2, Paul's teaching is transmitted through Timothy within a closed chain 
of transmission. In I Cor 11: 23, Paul's teaching about the eucharist originates with a 
heavenly figure (the Lord) and this teaching is transmitted through Paul's mediation to the 
Corinthian church: ý, yw' yap wapEXaPOV &W6 T6 KVPIOV, 0 Kal iTaPEBWKa kriv, "for I 
received from the Lord what I have also transmitted to you. " At this point we need to raise 
the issue of technical language used for the transmission process. 
4. The language of transmission 
In I Cor 11: 23; 15: 3, Paul's words reflect not only the revelation and transmission of 
teaching that originates with a heavenly figure, but a technical language, in which 
wapaXav0dvw, "receive, " and napaStSwgi, "transmit, " are used in conjunction to represent 
transmission. The texts with which we are concerned bear witness to the revelation and 
transmission of material of heavenly origin, but often also contain a technical language used 
to represent this idea. The probable origin of the Pauline use of wapaXaVOdvw and 
TrapaBl5wp in contemporary Greek usage will detain us later, but it is important to realise at 
this stage that there is evidence of an analogous technical language, whose origins he in the 
Hebrew of post-exilic Palestine. It is made up of a small group of sernific roots, chiefly TZ 
and ý. =V' which are especially prominent in Daniel and the Qumran scrolls. In Dan 8: 16, 
Gabriel is commanded to "make this one understand the vision" Minnri-nR iý-* pri), .I--V T- I I" T 
j`: 1 Hiphil being used to represent the transmission of insight from Gabriel to Daniel. r= 
83 Esp. John 20: 21: KaWic eIITE0TaXK& ve 6 iTaTT'lp, K&Y@0 THAIM iývk, "just as the Father has sent 
me, I also send you. " Cf. John 5: 36,37,38; 8: 18; 10: 36; 17: 18,21; Gal 4: 4; 1 John 4: 9. 
84 1 Clement 42 refers to the origin, function, and (above all) authority of the apostles, who "are those 
who received commands from Jesus and have been granted a resurrection appearance. They speak God's word 
and appear under the aegis of the Holy Spirit" (John Howard SchUtz, Paul and the Anatomy of Apostolic 
Authority [SNTSMS 26; Cambridge: Cambridge University Press, 1975), 5). 
85 Nili Shupak places words deriving from both these roots in the category of "words with a higher 
frequency in wisdom literature than in other genree' (Where Can Wisdom Be Found? The Sage's Language 
in the Bible and in Ancient Egyptian Literature [OBO 130; Fribourg: University Press, 1993], 339-340; cf. 
pp. 337-338). On the importance of ýDV in the Hebrew and Aramaic sections of Daniel cf. Frederick F. 
Bruce, 'The Book of Daniel and the Qumran Community, " in Neotestamentica et Semitica: Studies in 
Honour of Matthew Black (ed. E. E. Ellis and M. Wilcox; Edinburgh: T&T Clark, 1969), 227-228. 
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Hiphil is used in Dan 8: 27 to refer to Daniel's lack of understanding 1`ý), but in Dan 
9: 22-23 following Gabriel's command "understand the vision" MW 1=7 ý: )22 I-E hi Tp 
is used in a similar way. In Dan 9: 22 Gabriel says to Daniel "I have come to teach you 
understanding" mirm 1ý-sztzný -nur , 
ý.: )v Hiphil being used to represent the T*..: -:. TT) 
transmission of insight from Gabriel to Daniel. These two roots are not only used of 
transmission from a heavenly being to a seer. In Dan 11: 33 "those of the people who 
understand" are MD and "will instruct"OTMIJ) the many. Here, ý: )VJ and 1"n are TT 
used in collocation to refer to a teaching process that, because of the terminology used, is 
linked with the process of revealing heavenly insight earlier. 
5. Thesis statement 
The three parts of this study may be read independently, but are connected to one another 
by a number of factors. First, the theme of understanding is central to our study of the 
Qumran scrolls, the Synoptics, and the Epistles. Second, each part focuses on the idea of 
transmission. In each corpus, previously hidden heavenly secrets are transmitted, and each 
corpus attests different stages of development from the mediation of recent revelation to the 
transmission of a concretised deposit of tradition. Third, the nature and origins of the 
language used for understanding and the mediation and transmission of revelation and 
tradition in the three corpora is significant. Fourth, the phenomenon of apocalyptic, 
outlined briefly in part two, 86 constitutes part of the context out of which all three corpora 
emerged. 
Part one investigates sapiential language in the Qumran scrolls, which are closely 
linked, conceptually and linguistically, with Daniel. Four groups of scrolls provide the 
focus, all officially published relatively recently: 4Q380 and 4Q381,4QInstruction, the 
86 Part two, P. 
87 In this way the present study responds to James H. Charlesworth and Brent A. Strawn's remark that "the 
role of the Maskil is another topic that deserves in-depth research in light of the 4QS fragments! ' 
("Reflections on the Text of Serek ha-Yahad found in Cave IV, " RevQ 17 (1996): 413 n. 45. 
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4QS fragments, and the 4QD fragments. 4Q3 80 and 4Q3 81 are non-sectarian and may thus 
be read alongside Daniel as evidence for language and concepts current within the 
Palestinian Judaisms of the late Second Temple period. The possible sectarian origin of 
4QInstruction is more disputed. The focus is on the transmission of revealed insight with 
special reference to the tradent, a and the recipient of instruction, a 1"=. The 4QS 
manuscripts are examined alongside the use of I'M in 1QS. The phrase 
(4QSb IX, 1; 4QSd 1,1) is central, the aim being to establish what this phrase implies about 
the role of the ý"==" Finally, the 4QD manuscripts are read alongside the 4QS 
manuscripts against the background of the BB (particularly Daniel) with the aim of 
understanding the concept of the revelation of heavenly insight in these texts and the 
sociological implications of this concept. 
Part two examines understanding (and incomprehension) in the Synoptics. Luke's 
Gospel provides the framework, and texts using avvEav; or avvI711it provide the focus. 
This section begins with a discussion of the relationship between Luke's infancy narrative 
and the book of Daniel, establishing that Luke is to be understood partly against the 
background of this apocalyptic work. The figure of Gabriel is examined in a series of 
Jewish and Christian documents, establishing the correctness of reading Luke against a 
Jewish background and foregrounding the transmission of revelation in Luke through the 
mediation of heavenly figures (Gabriel and the risen Jesus himself). Various approaches to 
the definition of "apocalyptic" are discussed, the revelation of heavenly mysteries being 
understood as characteristic of this phenomenon. The disciples in Mark's Gospel are read 
against the background of the of Daniel, and Jesus is understood here against the 
background of the LXX as a heavenly revealer acting in the place of God. The disciples' 
incomprehension is focused on the identity of Jesus. In Matthew, the disciples are again 
modelled on Daniel's . 
4t; and Jesus is again is a heavenly mediator, though here the 
disciples' comprehension is focused on Jesus' identity. In Luke, avvii1[it is used as a link 
word in different parts of the Gospel to foreground the initial incomprehension of the 
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disciples and their ultimate reception of insight from the risen revealer, Jesus. Jesus in Luke 
is modelled on a Jewish pattern of divine agency which surfaces elsewhere in traditions 
about the exalted Enoch. The transfiguration and resurrection narratives are read alongside 
Jewish and Judaeo-Christian texts as indicating that Jesus is a figure exalted to heavenly 
status, whose function is to reveal. 
Part three begins by placing the Epistles in the context of the apocalyptic emphasis 
on revealed wisdom and by surveying the concepts of revelation and mystery in the corpus 
Paulinum, the centrality of the Damascus christophany for the origin of Paul's gospel, the 
centrality of Christ's glorification in Paul's Christology, and the mediatorial role of the 
apostle. Texts in which Paul uses tennini technici for tradition are surveyed in light of 
Greek analogies and it is demonstrated that Paul stresses the heavenly origin of the gospel 
and the traditions which give it expression (an idea rooted in Jewish apocalyptic), while 
using language current in Greek to express the idea. Moving beyond the corpus Paulinum, 
Heb 2: 1-4 is examined in connection with the angelic mediation of the law, and it is 
concluded that this text, too, is dependent on apocalyptic. It shares with Pauline texts the 
idea that what is transmitted among Christians originated in heaven and was passed on in an 
authoritative chain of transmission. Finally, 2 Tim 2: 1-7 is examined. While this passage 
shares with the generally accepted Paulines a concept of tradition in which what is 
transmitted originated in heaven and is given to the apostle and passed on in an authoritative 
chain, the language used is different (that of "teaching" and "deposif') and there is no direct 
connection with the revelation of wisdom in 2: 7, despite the fact that both this and the 
tradition are rooted in apocalyptic concepts. 
6. Concluding remarks 
This introduction has sought to sketch the background to the material treated in the thesis 
proper, and to offer a brief thesis statement. Many ancient authors have not been given 
detailed treatment in this study, essentially because that would have unduly lengthened the 
20 
thesis. Philo, Josephus, Ben Sira, and the Wisdom of Solomon only feature in this study in 
passing, and no detailed treatment is offered of rabbinic or patristic works. That is not to 
say that such studies would not be possible, even fruitful. Furthermore, some explanation 
is needed for the absence of a Forschungsbericht as such. The nature of the topic and the 
material selected for discussion is such that a history of research pertaining to the totality of 
the present work would be impossible. The Qumi-an texts discussed were published so 
recently that this is, I believe, the first study to tackle this material in this way. In the case 
of the Gospels, the present work draws on several strands of recent research rather than 
developing just one. Again, to the best of my knowledge this study marks a new departure. 
The discussion of the epistles also draws on several strands in recent research. 
Consequently, instead of a single history of research at the outset, individual surveys of 
research on specific points are given at various points. 
What is the contribution of this study to our understanding of ancient Judaism and 
Christianity? On the surface, this study aims to illuminate the revelation and transmission of 
heavenly insight in the Jewish and Judaeo-Christian literature of the late Second Temple 
period. It seeks to contribute primarily to research on early Judaism and its literature, and 
tangentially to the study of the later books of the BB and the litemture of nascent 
Christianity. A deeper purpose is to defend a particular way of reading this literature. 
Comparative studies of ancient texts are often concemed with the question of influence, 
William Hallo's "vertical" or "intertextual" dimension, seeking to establish whether John's 
Gospel is dependent upon Essenism, or whether Paul's language of tradition is to be 
explained by reference to Hellenistic or rabbinic sources. Such questions are valid, but 
adequate answers cannot be gained without exploring the relevant litemture in all its 
vastness and complexity, reading individual texts as individual texts whilst paying due 
attention to their wider litemry and social contexts (Hallo's "horizontal" dimension). The 
question of whether "influence" may be detected is not always appropriate. Texts may be 
meaningfully read alongside one another without even asking whether there is a direct 
relationship of dependence. 
Part One 
THE QUMRAN SCROLLS 
1. Introduction 
This chapter explores the revelation and transmission of wisdom in the Qumran scrolls by 
means of a detailed analysis of certain Semitic roots connected with intellection in a group 
of recently published scrolls: 4Q380 and 4Q381,4QInstruction, the 4QS fragments, and 
the 4QD fragments. Although the concept of wisdom in the Qumran scrolls has long been 
the focus of scholarly attention, the process of its transmission has not. 71be importance of 
wisdom in the Qunuun scrolls was stressed by John Edward Worrell in 1968 when he 
wrote, with reference to the wisdom tradition, that "due to the pervasive implications of the 
topic, hardly any area of Qumran studies-nor indeed of the study of content in the Old 
Testament, New Testament or ancient Judaica-is exempt from some connection to it. "' 
For Sarah Jane Tanzer, whose study is a thorough investigation of wisdom elements in the 
Hodayot, wisdom is a pervasive element of the Qumran scrolls as a corpus. ' In his survey 
of "the theology of early Essenism, "' Martin Hengel highlights the significance for Essene 
theology and later religious development of the concepts of knowledge, insight, and 
4 wisdom, commenting that 
Knowledge about the deeper connections in creation and history, about the greatness 
and misery of man, come from [God] alone, and the only wise man is the one to whom 
God has revealed the mysteries of his knowledge through his spirit. ' 
1 John E. Worrell, "Concepts of Wisdom in the Dead Sea Scrolls" (Ph. D. diss., The Claremont Graduate 
School, 1968), ii. 
2 Tanzer comments that "[t1he appropriation of wisdom elements by this particular community reflects a 
shift from wisdom literature as primarily secular literature, as in ancient Israel, to the use of wisdom 
language in diverse literary genres (such as hymns, benedictions, and bible commentaries) to express the 
religious thought and values of the community" ("Fhe Sages at Qumran: Wisdom in the 'Hodayot... [Ph. D. 
diss., Harvard University, 1986], 1). 
3 Martin Hengel, Judaism and Hellenism: Studies in their Encounter in Palestine during the Early 
Hellenistic Period (trans. J. Bowden; vol. 1; London: SCM, 1974; repr., London: Xpress Reprints, 1996), 
218-224. 
4 Hengel, Judaism, 221-223. 
5 Hengel, Judaism, 222. 
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Hengel's understanding of this aspect of Essene theology is that knowledge, insight, and 
wisdom belong with God, and must be revealed to humans for them to become known. 
6 This is echoed by W. Lowndes Lipscomb and James A. Sanders, and Christopher 
Morray-Jones, who understands the idea of knowledge as a revelatory gift from God to be 
common to wisdorn, ' apocalyptic, 8 and the Qumran scrolls. 9 Christopher Rowland, 
similarly, notes that "[k]nowledge of the divine secrets formed an important part of the 
doctrinal convictions of the Qumran sect. "'O More recently, Daniel Harrington has noted 
that the most striking contribution of Qumran wisdom texts may be their emphasis on 
wisdom as a gift from God and the need to understand what is called the M"'M Il. " 
Of particular importance among previous studies is a 1956 study by Friedrich 
Nbtscher, who offered his explorations as an attempt to contribute to the clarification of 
selected religious terms and concepts significant for Qumran, leaving room for later 
supplementation, refinement, or correction on the basis of new, yet to be disclosed 
material. " With regard to the idea of wisdom as originating with God, N6tscher cites the 
divine appellationsniD-i-, i*,, "God of knowledge" andml '11117ýn '14 "source of 
knowledge" as evidence for this idea at Qumran. " He suggests that this concept follows 
6 W. Lowrides Lipscomb and James A. Sanders, "Wisdom at Qumran, " in Israelite Wisdom: Theological 
and Literary Essays in Honor of Samuel Terrien (ed. J. G. Gammie, W. A. Brueggemann, W. L. 
Humphreys, and J. M. Ward; Missoula, Mont.: Scholars Press, 1978), 277. 7 Christopher R. A. Morray-Jones, "Merkabah Mysticism and Talmudic Tradition: A Study of the 
Traditions concerning hammerkabah and maaseh merkabah in Tannaitic and Amoraic Sources" (Ph. D. diss., 
University of Cambridge, 1988), 165. 8 Morray-Jones, "Merkabah Mysticism, " 170-174. 
9 Morray-Jones, "Merkabah Mysticism, " 175. 
10 Rowland, Open Heaven, 115. 
11 Harrington, Wisdom Texts, 83; "ren Reasons why the Qumran Wisdom Texts are Important, " DSD 4 
ý1997): 250-251. 
2 Friedrich Notscher, Zur 7heologischen Terminologie der Qumran-Texte (BBB 10; Bonn: Peter Hanstein, 
1956), 9-10. N15tscher rightly notes that it is necessary to be conversant with all the texts in order to reach 
definite conclusions (Terminologie, 9). 
13 1 QS 111,15; 1 QHa IX, 26; XX, 10; XXbot, 15. Cf. I Sam 2: 3; 1 QHa XXVbOt, 8-9; Mas Ik1,2 (par. 
4Q402 4 12); 4Q400 111,1; 2 8; 4Q401 112; 4Q403 11,31,38; 4Q404 4 7; 4Q405 23 1,8; 23 11,12. In 
the Songs of the Sabbath Sacrifice, nD-i,, n*R seems to refer to the God of knowledge, whereas 
nv-i, ým(cfi nD-1 InI-1: 4Q405 3 11,4) appear to refer to angels who possess knowledge, affirming the 
idea that knowledge, wisdom, and insight are of heavenly origin. Cf. Mach, Entwicklungsstadien, 139. 
14 IQS X, 12; XI, 3 onri "the source of his knowledge'); IQHa XX, 29. 
15 Nbtscher, Terminologie, 40. 
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from the belief that God is the cause of everything in the physical and moral spheres and the 
belief that an individual's fate and way of life depend on his will. " N6tscher deals with 
several terms relating to knowledge and understanding, beginning with DT. " He discerns 
several senses, including secular knowledge" and sexual knowledge. " A particularly 
significant meaning for D-il is connected with knowledge not to be divulged, perhaps 
community resolutions, which a member excluded as a law-breaker should not learn . 
20 It is 
used for making known the difference between holy and profane . 
2' The sum of personal 
knowledge and understanding of every sort is combined in the term nV1, which a 
candidate must bring into the community. " 
N6tscher examines the term which he renders "wisdom teacher" 
. 
23 % -o, which has a predomin tly religious (Weisheitslehrer) True knowledge mnt= an 
content and purpose, must, along with just judgement P-Iý; COMM), be possessed by the 
ý11: )22M. 24 The ý".: = is to teach the "chosen of the way" (novices or community 
members), lead them in knowledge, and teach them concerning the wonderful and true 
mysteries among the men of the community so that they may each walk in "perfection of 
way in all that has been revealed to them. "25 The withholding of knowledge is punishment 
for sin 2' and in his anger against the inhabitants of the land God has ordered their 
knowledge to return . 
27 The apprentices within the community, however, are "men of 
knowledge" (nl. V-i IVJýý), 28 the earthly counterpart to the God of knowledge and the spirits 
16 Notscher, Terminologie, 40. 
17 Notscher, Terminologie, 44-46. 
18 CD IX, 11,17-22. 
19 IQSa 1,10. 
20 IQS VIII, 18. 
21 CD XII, 20. CL 4QInstructiod 11,8,17-18. 
22 IQS 1,11-12; 111,2. 
23 N6tscher, Terminologie, 46-47,56-57. 
24 In connection with the ý1=2n, N6tscher cites I QS 111,13; IX, 12,2 1; CD XII, 2 1. For his possession 
of mt n7l and 17ý1:; VDVn, see IQS IX, 17. 
25 IQS IX, 17-19. 
26 1QHa XIII, 26. 
27 CD X, 9-10. 
28 CD XX, 4-5. 
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of knowledge aw-i nimr). 29 The implication of this, which N6tscher does not make 
explicit, is that God, the spirits of knowledge and the earthly men of knowledge share a 
divine attribute. Those within the community share this through the mediation of their 
teacher, the and they receive it within a chain of transmission. 
N6tscher includes sections on TZ 30 and ýZV, 31 synonyms for understanding and 
knowledge. The devout man seeks insight M: -)Z), 32 which N6tscher understands to be 
insight, understanding, and comprehension of ordinary and extraordinary, mysterious 
things, which manifests itself mainly in practical action. " It should govern the whole life of 
the community member. -MM is a gift from God, " received directly from him or through 
the spirit of truth. " TITS is not given to all, but only to those who are receptive to it, who 
were known as "understanding ones" (M'7I. =n). ` N6tscher reads CD 11,14-16 as 
indicating that the teacher of righteousness transmitted -M"Z within the community, though 
the possibility that 4QDa began means that it may be better to think of a as 
mediator of ill':: in the Damascus Document, thus recalling 1QS IX, 12-2 1.31 Mediatorial 
"offices" (Amter) within the community are identified by N6tscher. " The is to 
instruct the many concerning God's works, " make them understand (011MI) 
God's powerful acts of wonder, "' and teach (17=7) the interpretation of Torah. "' It is 
incumbent upon the identified by N6tscher with the figure called TIDE), to teach 
q"Z-Mý) and instruct CM7ý) the sons of light. "' He is also to teach newcomers 
29 1 QHa XI, 22-23. 
30 Notscher, Terminologie, 54-55. 
31 N6tscher, Terminologie, 55-58. 
32 lQHa. VI, 3. 
33 Ndtscher, Terminologie, 54. 
34 Cf. Conzelmann, TDNT 7: 89 1. 
35 1 QS IV, 3,22; Dan 2: 21. 
36 IQHa X, 17-18. In connection with this group, see further below, §3.4. 
37 Since the scrolls with which we are principally concerned do not appear to relate to the teacher of 
righteousness, no detailed discussion of his role as mediator of divine revelation will be offered (but cf. part 
three, §2.5 below). 
38 Notscher, Tenninologie, 55. 
39 CD XIII, 7-8. 
40 CD XIII, 8. 
41 CD XIII, 5-6. 
42 IQS 111,13. 
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all the rulings of the community. "' N6tscher's analysis thus highlights the presence at 
Qumran of the idea that wisdom is from God, and notes social structures within which 
wisdom and insight are passed on, and special terminology, representing both insight itself 
and its transmission. 
Mtscher notes that the phrase ilDlnlkýýE= I': 1-ib MV-i ý: )22, "understanding of 
knowledge to understand your wonders" in 1QHa XIX, 28 indicates that three terms for 
insight, knowledge, and understanding Q"::, D71, ý: )22) belong together. ý.: )V chiefly 
indicates theoretical knowledge or understanding which is required for an office in the 
community and with which a member has identified himself by his inclusion. "' A 
member's insight is examined alongside his property, skills, and moral qualityl"' and 
someone is qualified and classified according to rank according to his insight and deeds, 46 
that is, his insight and perfection of way. " The phraserrimin IQS V, 21; VI, 18 makes 
it clear that knowledge of and obedience to the law are of prime importance, and reading 
and studying the law, one of the main duties of members, promotes insight. "' The 
doubtless owes his name to the promotion of 
ý.: )V) in the community, though he has other 
functions, perhaps liturgical, " than that of "wisdom teacher. "'O This figure is not to be 
equated with the M*'L7.: )VJn of Daniel without further ado, though the Qumran 
ýI-Mn 
doubtless takes them as his example. " He is to learn all wisdom found accord; -. 3 to the 
43 1QS VI, 15; cf. 1QSa 1,5. 44 1QS V. 24. 
45 CD XIII, 11. 
46 1 QS V, 21,23; VI, 14,18. 
47 IQS V, 24. Cf. IX, 15; IQSa 1,17; IQHa IIIbOt, 4; VII, 5; Prov 12: 8. 
48 IQS VI, 6-8. Members are also to become acquainted with community regulations (IQS VI, 15). 
49 Notscher cites IQSb 1,1; 111,22; V, 20 in this connection, though the rubrics to the Songs of the 
Sabbath Sacrifice and lQHa XXVbot, 10 should now be associated with this category. See Maslk 1,8 
(reconstructed); 4Q400 I I, I (reconstructed); 3H+58; 4Q401 1-2 1; 4Q403 I 1,30; 1 11,18; 4Q404 2+ 
3AB 12 (reconstructed); 4Q405 8-9 1 (reconstructed); 20 11-21-22 6; 4Q406 14. 
50 1 QS 111,13; IX, 12,2 1; CD XII, 2 1; 1 QHa XX, 20. 
51 Notscher, Terminologie, 56; Alfred Mertens, Das Buch Daniel im Lichte der Texte vom Toten Meer 
(SBM 12; Stuttgart: Katholisches, Bibelwerk, 1971), 64. Cf Bruce, "Daniel, " 227-230; Ellis, "'Wisdom', " 
93-94. Bruce makes the important and incisive comment with reference to the i7l=M in the Serekh and the 
Hodayot that "the maskil here, as in Daniel, is one who, having received from God understanding in his 
hidden purpose, is thus in a position to impart that understanding to others" ("Daniel, " 229). 
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times, " find up-to-date rulings, and form an opinion concerning the sons of Zadok. " 
There are laws and rulings which he must follow with all the living. "' L7: )V-iI is used to 
indicate his teaching. " The ý".: )M's role is not confined to teaching pmcdcal rules of 
conduct, but also involves teaching "the mysteries of wonder and truth" 
(nntýj kft tT-1: 1). 56 His role is thus similar to the '11'7)= in the Damascus Document. 51 
N6tscher concludes that ý: )V also is a gift which comes from God. " The "flesh" of man is 
too weak to possess ý.: M on its own. " God's ý: )T conceals secrets in itself" that will be 
fully revealed to the upright at the eschaton. For sincere community members ý: )V is a 
preparation for eschatological salvation, or is itself possession of salvation (Heilsgut). 
N6tscher's study is important for our purposes because it foregrounds, sapiential 
tenninology. It also stresses the divine origin of the concepts represented by such 
terminology and highlights the role of the in transmitting insight to the rest of the 
community. It is chiefly the study of Serekh ha-Yahad, the Damascus Document, and the 
Hodayot on, okick 
-Nf6 
t5ch&r! ulark ý5 bosaL Consequently these texts as preserved in 
the Cairo manuscripts of the Damascus Document, the 1Q manuscript of the Serekh, and 
1QHa will not be dealt with below in detail. Rather, N6tscher's findings will be 
presupposed and this study will focus on more recently published material. 
52 IQS IX, 13. 
53 1 QS IX, 14. 
54 IQS IX, 12; CD XII, 21. 
55 IQS IX, 18,20; CD XIH, 7. Cf. IQS IV, 22; XI, 1; 1QHa X, 4,7; XXVtOP, 11. Notscher notes 
(Terminologie, 57 n. 102) that the causative sense of ý: T Hiphil belongs to LBH, whereas in older 
Hebrew ý: V Hiphil usually indicated "understand: ' as in 1QS XI, 18. JIM Hiphil behaves in a similar 
way, meaning "understand" (lQHa IV, 21) or "teach" (IQS IV, 22; CD XIII, 8; cf. Dan 11: 33). 56 1QS IX, 18. 
57 Cf. CD XIII, 7-8. 
58 1QS IV, 3; 1QHa VI, 27; 1 QHa XVIII, 7. 
59 1 QHa VII, 24; XVIII, 6-7; Y. X, 33. 
60 IQS IV, 18 (*= IT"l, "the mysteries of his insight"); lQHa V, 19; XX, 13 (11Zý= T1, "the 
mysteries of your insighe'). 
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2. Sapiential terminology in 4Q380 and 4Q381 
In 1986 a study by Eileen Schuller was published which deals with two fragmentary texts 
made up of psalmic compositions, 4Q380 and 4Q381, "' which have not generally been 
read as "sectarian, "6' but which are characterised by wisdom vocabulary. 63 4Q380 and 
4Q381 contain the remains of a collection, or two collections" of extra-canonical psalms. 
Schuller uses "psalms" as a working definition for the compositions found in these 
manuscri ptS, 65 which in form and content exhibit a number of similarities to the 
66 compositions known from the masoretic Psalter. The designation, bimoccurs three 
61 Eileen M. Schuller, Non-Cwzonical Psalms from Qumran: A Pseudepigraphic Collection (HSS 28; 
Atlanta, Ga.: Scholars Press, 1986). 
62 In reference to the possible Essene origin of 4Q3 80 and 4Q38 1, Schuller comments that 
[T]here is nothing in the psalms of 4Q380 and 4Q381 which necessarily or convincingly points 
to the Qumran community as the place of composition. Admittedly, there are many words and 
phrases common to Qumran texts, especially IQH, but these are general and stereotypical 
expressions, often found also in biblical material; in fact, it would be difficult to write psalmic 
works without using such words as MISON, '71MOZ, 1=20, IDU1. Much more to 
the point is the fact that specifically sectarian vocabulary (words such as ýIZVJM, Itm nn, 
niýt nn, nintmn, nrr, nin*) and theology (e. g., views on dualism, eschatology, 
predestination, community, pesharim-type biblical exegesis) are missing in our compositions. 
An especially significant factor are those words which have a specialized sense at Qumran, but 
are used in a different sense in our fragments (e. g., 4Q381 76-77 7 ý"111,1 2 mwm, 79 3 
'7ril)" (Schuller, Non-Canonical Psalms, 22-23). 
Cf. Eileen M. Schuller, "4Q380 and 4Q381: Non-Canonical Psalms from Qumran, " in The Dead Sea 
Scrolls: Forty Years of Research (ed. D. Dimant and U. Rappaport; STDJ 10; Leiden: Brill, 1992), 97; 
"Qumran Pseudepigraphic Psalms (4Q380 and 4Q38 I), " in Pseudepigraphic and Non-Masoretic Psalms aid 
Prayers (ed. J. H. Charlesworth and H. W. L. Rietz; vol. 4A of The Dead Sea Scrolls: Hebrew, Aramaic, 
and Greek Texts with English Translations; ed. J. H. Charlesworth; PTSDSSP; Louisville, Ky.: 
Westminster John Knox, 1997), 2; Esther Eshel, Hanan Eshel, Carol A. Newsom, Bilhah Nitzan, Eileen 
M. Schuller, and Ada Yardeni, in consultation with James C. VanderKam. and Monica Brady, Qumran Cave 
4 VI (DJD 11; Oxford: Clarendon, 1998), 78,90; Florentino Garcfa Martfnez, "Estudios Qumrdnicos 1975- 
1985: Panorama Crftico, " EstBib 47 (1989): 101; Geza Vermes, review of E. M. Schuller, Non-Canonical 
Psalms from Qumran: A Pseudepigraphic Collection, JJS 40 (1989): 115. See also Emanuel Tov, "Ibe 
Orthography and Language of the Hebrew Scrolls found at Qumran and the Origin of these Scrolls, " Text 13 
(1986): 56. Tov places 4Q380 and 4Q381 into the category "b. Non-Biblical scrolls" within his group 2, 
texts which lack "Qumraif 'orthography. 63 Schuller, Non-Canonical Psalms, 13,23-24; Qumran Cave 4 V1,77,9 1. 
64 4Q380 and 4Q381 are written in two different hands, but both have been dated palaeographically by 
Schuller to the Middle to Late Hasmonean period (Non-Canonical Psalms, 65,243; Qumran Cave 4 V1,76, 
88; "4Q380 and 4Q3819" 90). There is no overlap between the two manuscripts. However, it is not certain 
whether each manuscript belongs to a different collection or whether they are two different copies of the 
same collection. 65 Schuller, Non-Canonical Psalms, 2. 
66 Schuller, Non-Canonical Psalms, 1-2. 
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times6' and the designation i*E)n once . 
61 There am also three occurrences of the term 
, JýC). 61 Schuller dates the collection to the Persian period or the early Hellenistic period on 
the basis of four factors: (1) linguistic features characteristic of LBH, QH, and MH; (2) the 
use of biblical language and dependence upon texts already familiar from the HB; (3) the 
frequent use of the tetragrammaton; and (4) similarity to other psalmic texts dating from the 
70 Persian or Hellenistic periods. Characteristic of the compositions in 4Q380 and 4Q381 is 
their attribution to various figures known from the HB, prompting Florentino Garcfa 
Martfnez to describe the collection as "una compilaci6n de salmos atribuidos a distintas 
figuras del Antiguo Testamento. "7' However, it is not certain what the link is between the 
individuals referTed to. It is possible that the compositions found in 4Q381 are all attributed 
to royal figures, including Manasseh. If this is the case, then 4Q380 must contain a 
different collection, since one composition is attributed to Obadiah, who is either the 
prophet to whom the biblical book is attributed, or the prophet who saved a hundred 
prophets from the wrath of Jezebel (I Kgs 18: 2-16), but definitely not a royal figure. 
However, there is a strong possibility that the phrase =TILMIIVIý in 4Q381 24a +b4 
refers to Moses. 72 If this is the case, then it is possible that both 4Q380 and 4Q381 are 
67 4Q380 I 11,8 cw-izmý riýrnn); 41 (17 *rmn); 4Q381 24a +b4 (mprjq`ýRrn výtý *-. 1n). In 
4Q380 1 1,8 there is a fourth occurrence of -jii7rnn, but it is not a psalm designation. It occurs in the 
phrase p]* in ý: ) "all [his] praise. " 
68 4Q381 33 + 35 8 reads "11VIA ji7n lMt ji7M -i=? * i1i7=1 'Trayer of Manasseh, king 
of Judah, when the king of Assyria imprisoned him" (cf. 2 Chr 33: 11-13). This is the only complete psalm 
superscription preserved in the two manuscripts. Schuller tentatively proposes that -iftn be reconstructed 
in 4Q381 31 4, whilst admitting that n`; mn is equally possible (Non-Canonical Psalms, 138; Qumran 
Cave 4 VI, 120). 
69 This term occurs without any context preserved in 4Q381 212. It also occurs in 4Q381 24a +b3, with 
very little context, but the vacat which follows confirms that -iiýo concluded a composition. This is also 
the case with 4Q381 33 + 35 6. Hartmut Stegemann proposes to reconstruct 7*0 also in 4Q381 15 11 
4Q381 69 10 (Schuller, Non-Canonical Psalms, 58 n. 43,279,28 1). 70 Schuller, Non-Canonical Psalms, 22; "4Q380 and 4Q381, " 96-97; Qumran Cave 4 V1,78,90. 
Florentino Garcia Martinez, whilst admitting that it is impossible to date the collection precisely within the 
broad span of the post-exilic period, finds no serious reasons to exclude the possibility that the work was 
composed later than the beginning of the Hellenistic period, even in the second century B. C. E. ("Estudios, " 
100). He understands 4Q381 33 + 35 8-11 to be dependent upon 2 Chronicles 33, and sees this as an 
element in the dating process (pace Schuller, Non-Canonical Psalms, 162). 71 Garcfa Martfnez, 'Estudios, " 95. 
72 Schuller, Non-Canonical Psalms, 28-29; "4Q380 and 4Q381, " 96; Qumran Cave 4 VI, 111; Garcfa 
Martfnez, "Estudios, " 95. 
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copies of the same collection of compositions attributed to both royal -and non-royal 
figures. " 
Given the fragmentary state of 4Q380 and 4Q381, these issues are unlikely ever to 
be conclusively resolved. However, enough remains for us to be able to identify a 
significant sapiential component. An examination of the sapiential terminology found in 
these manuscripts gives us insight into the thought world in which the remaining works 
were composed. Five roots are significant: J`Z, Mý, and ý=. Morray-Jones 
notes, in reference to Serekh ha-Yahad, that the secret knowledge of the Qumran sect is 
associated with four words that frequently occur in combination: ý=J, TMIZ, M=M, and 
74 nrT. Sapiential terminology thus seems common to 4Q380 and 4Q381 and a text usually 
situated at the heart of the "sectarian" corpus. Wisdom elements, including sapiential 
terminology, are a significant feature of much of post-exilic psalmody, as Schuller has 
noted, '-' and this may be the context within which 4Q380 and 4Q381 are best understood. 
However, the fundamental question is: how did these texts and the ideas to which they bear 
witness function within the Qumran corpus? 
2.1. I'Z 
7 The root I'M occurs ten times in 4Q380 and 4Q381 as a verb ,6 and twice as the noun 111.,: 2.77 
The 
form 131=111 occurs in 4Q380 7 11,2 at the beginning of the second preserved column of a tiny 
fragment. 78 It is followed by M with the construct singular MIMI, yielding the translation "he will 
73 Schuller comments that "4Q380 and 4Q381 could be multiple (and non-overlapping) copies of a single 
collection of psalms attributed to both kings and prophets. In what is preserved at least, it is an entirely 
non-Davidic collection, perhaps intended as a supplement to the biblical psalter which by this time was 
more and more considered as totally the work of David" ("4Q380 and 4Q381, "96). 74 Morray-Jones, "Merkabah Mysticism, " 175. Millar Burrows draws a comparison between the use of 
these terms in the scrolls and the vocabulary of the Book of Proverbs (The Dead Sea Scrolls [London: 
Secker & Warburg, 1956] 255; cf. Lowndes Lipscomb and Sanders, "Wisdom, " 277). 75 Schuller, Non-Canonical Psalms, 13. 
76 4Q380 7 11,2; 4Q381 12; 15 7; 315; 45a +bI (twice); 47 3; 49 2; 76 + 77 8; 85 1. 
77 4Q381 316; 76 + 77 13. 
78 The I is missing, but restored by Schuller on the basis that I is more likely to fit into the missing 
portion than N or -il (Schuller, Non-Canonical Psalms, 264; Qumran Cave 4 VI, 85). 
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ponder the strength of . , 
79 11: 2 followed by = is a fairly common construction at Qumran, though rare 
in the MT. 80 IQS XI, 19-20 is similar: rnnnimi niz av rinmým ý1= jn=n*, 11 --to 
ponder all your wonders with the might of your strength. " In the Hodayot we read 
IRý! vvvnn pimn-* ýzrn ý. vzi inn wN NI-ii -lin, "what is a man of emptiness or a master of 
vanity to understand your wondrous dee&' (IQHa XV, 32), 
82 
and [-nnn]: nrin ýiz pinn, mý, 
"no-one understands [your] wisdo[m]" (lQHa XVIH, 2). 
83 In 4QInstructionb 2 111,14 the speaker says 
nnx z-n ý: jn pinn-7, "understand all truthful ways. , 
84 4Q380 7 11,2 may be read alongside 
such texts within the Qumran corpus. 
The puzzling phrase j1. V'I' =ý J'NýI II'MII UWBý occurs in 4Q381 12. Schuller translates 
"to the simple that they may understand; and to those without understanding, (that) they may 
know. "85 In this phrase, 111MI and JID11 are parallel, 86 and 111MI is therefore probably Qal rather 
than Hiphil (i. e. not causative). 87 The Hiphil is often causative, 88 a usage Nbtscher identifies with 
LBH. 89 Although IM-M in 4Q381 85 1 is clearly a Hiphil imperative, there is no real context and 
further comment is thus impossible. 
79 Schuller initially restored -M=ri as the absolute noun following mim ("he will understand the 
strength of wisdom; " cf. Non-Canonical Psalms, 263-264), but there is very little to be seen on the 
photograph (PAM 43.362) beyond the ri, and in DJD XI no reconstruction is attempted (Qumran Cave 4 
VI, 84-85). 
80 Schuller, Non-Canonical Psalms, 264; Qumran Cave 4 V1,85. In the MT, see Jer 23: 20; 30: 24; Job 
j; Zr, 11ýj1njt; V "I stand and you consider me. " There is ms 30: 20. Job 30: 20 contains the phrase 1: -.: t 
evidence for reading jnnni: "I stand, and you establish yourself against me. " Jer 23: 20; 30: 24 are a 
doublet, and look forward to the "end of days" nl"IrN) when "[u]nteachable by the word of Yahweh 7- - 
they will be taught by the undeniable logic of events" and "[a] hard lesson will open the eyes of the 
understanding! ' (William McKane, A Critical and Exegetical Commentary on Jeremiah [2 vols.; ICC; 
Edinburgh: T&T Clark, 1986-19961,5 83). 
81 pimn* is not preserved in 4QSj. 
82 
pinn-* is not preserved in 1QHb 11,7. 
83 The parallel in this line between I'M Hithpolel and =1 Hiphil recalls 1QS XI, 19. 
84 121=1-ii is not preserved in 4QInstructioný 9 15. There are other occurrences of 11Z Hithpolel followed 
by 2 in: IQMyst I 1,3 (par. 4Q300 33 [reconstructed]); 4QMMTe 11-13 6; 4QInstructiod 1 1,11-12 
(par. 4QInstructiond 43,44,45 1,9- 10 [reconstructed]); 23 83 (reconstructed); 4QBarki Nafsh? B11,2-3; 
4QDibHam" 6 3. 
85 Schuller, Qumran Cave 4 V1,94. 
86 Schuller, Non-Canonical Psalms, 77-78; Qumran Cave 4 V1,94. 
87 See, however, Mic 4: 12, where ID11 (Qal) is parallel with 111=7 (Hiphil). 
88 CL Jotion §81d. I 
89 NOtscher, Terminologie, 57 n. 102. 
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The roots JIM, 17"71, and ý.: )V may be dealt with together in 4Q381 15 7-8, since they are 
connected. In line 7, the phrase 11121. MrIN IMIOM ': Rl occurs, which Schuller translates "And 1, your 
anointed, understand. "90 In line 8 there are two Hiphil (causative) verbs. Schuller's most recent 
reconstruction reads nr*zvjn z ý, zvrn (i >=-nn 
:) "[knowle]dge of you because 
91 02 you instructed me, and insight because you taught me. Schuller here understands ýIDCM to be 
infinitive absolute. This precise form occurs twice in the MT, in Jer 3: 15 and Job 34: 35. In Jer 3: 15 
YHWH foretells a time when he would give his people "shepherds according to my heart, and they 
will tend you with knowledge and understanding. "93 The infinitive absolute i7l=il parallels the 
noun -MM. 94 The language of 4Q381 15 8 explicitly attributes the speaker's knowledge to his 
having been taught by God. If we take the causative nuance of the two Hiphils seriously, we have a 
text which presupposes the idea that insight and knowledge belong with God, and may only be 
possessed by humans if bestowed by him. Given the proximity of the three wisdom roots, it seems 
that they are all linked with this idea. The speaker understands because God has allowed him to. 95 
I'M Hiphil (possibly Qal) first occurs in 4Q381 in 31 5, where we read 
ýtn* I'=' 'M 1=0 [TIM], "your [thouglhts, who can understand themT'Schuller is probably right 
to say that this rhetorical question is concerned with understanding God's thoughts rather than 
teaching them, given that the motif of human inability to comprrhend divine thoughts is so well- 
attested. 96 However, the construction ý 11=1 may mean both "to understand (something)" and "to 
90 Schuller, Qumran Cave 4 VI, 103. Schuller had previously translated this phrase "As for me, I have 
gained understanding from your discourse" (Non-Canonical Psalms, 97). 
91 Schuller understands I (I =171 to be formally parallel with =ý=277. This requires that the I of the 
first person common singular object suffix dropped out through haplography (Non-Canonical Psalms, 102; 
Oumran Cave 4 V1,104). 
9F2 For the text and translation, see Schuller, Qumran Cave 4 VI, 102-103. In her earlier work she 
reconstructed the first word "I will make you known, " taking this verb to be formally parallel 
with i7l=-il, and taking ý1=1-ii to be a first person singular imperfect Hiphil in which il has replaced R 
(Non-Canonical Psalms, 102). 
93 
MT: i7l. 'Dtll -RV1 [=R WV4-1 0: )ý'nnll 9T -0 TS -VT-- TZ 
i is parallel withnv 94 -1 in Job 34: 35 (cf. Prov 1: 2-6). 
95 Compare these words of Morray-Jones in reference to "knowledge' in wisdom, apocalyptic and the Dead 
Sea Scrolls: "[k]nowledge ... is not the outcome of human discovery, but comes from God as a gift to those 
who obey his will" ("Merkabah Mysticism, " 170-171; cf. p. 175). 
96 Schuller, Non-Canonical Psalms, 139; Qumran Cave4 V1,120. Cf. Isa. 55: 8-9; Mic 4: 12 (hereni=im 
is the object of D'1' Qal which is parallel with I'M Hiphil); Ps 139: 6,17-18; Wisd 9: 13-18; Sir 18: 1'ý, 1 
En. 93: 11-14; 2 Bar. 14: 8-11. The theme of divine ineffability is especially significant in the Book of Job: 
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teach (something)" in the Qumran scrolls. 97 In the HB both senses are characteristic of late books or 
late passages. 98 The problem of deciding whether the Hiphil is causative or not surfaces in relation to 
M'MA and ýIZVM in 4Q381 45a +b1, an exceptionally difficult line to read with certainty. 99 What 
remains reads *1 ýIZVN JIMM I'M R11MR1, for which Schuller offers several possibilities! 00 
Although the fragmentary state of this line makes dividing it into cola very difficult, it does seem that 
ýIZVM is parallel with 1411=M, and that * may be parallel with I"R. 101 We might expect a parallel 
with I'MM that derives from the root ýZV, since both RIIMR and 11=2 derive from IIZ. ýIZVM is 
the likeliest possibility: "I teach, but there is no-one who understands; I instruct, but there is no-one 
who is wise. " This is only conjecture, however, and it is not clear that the traces of letters after * 
would support this reading. What should be clear is that sapiential language is central to the way the 
speaker wishes to express himself. He sees himself as a transmitter of insight. 
4Q381 47 3 is very fragmentary. Schuller reads Tb'VVKI 1121, MM, and translates "those who 
understand you, and I will teach. " An alternative for 111IMM would be "your wise ones, " 
presupposing the masculine plural participle Hiphil of 11.1 with the second person masculine singular 
possessive (rather than object) suffix. I will teach" and I will understard' are both possibilities for 
*1=21A. It should be clear, moreover, that Hiphil forms of 112 and ýVD are found characteristically 
in collocation. They occur in collocation again in 4Q381 76-77: 
[ilnni nnen =rb *, =ni "attend'02 to the wisdom that comes out of my mouth ard 
Job 5: 9 (Eliphaz); 9: 10 (Job); 11: 1-12 (Zophar); 26: 14 (Job or Bildad; cf. Noman C. 11abel, 77ze Book of 
Job: A Commentary [OTL; Philadelphia: Westminster, 1985). 366-368); 36: 26; 37: 23-24 (Elihu); 38: 1- 
40: 2; 40: 6-41: 26 (God). See also the Akkadian text "A Dialogue about Human Misery": "The mind of a 
god, like the center of the heavens. is remote; his knowledge is difficult, men cannot understand it"; and 
"Let him know (that) people cannot understand what the counsel of a god is" (translated by Robert 11. 
Pfeiffer [ANET, 438-4401). 
97 Y. Thorion, '7he Use of Prepositions in I QScrek, " RevQ 10 (1981): 420. For the sense "to, understand 
(something)" see IQS XI. 22 (par. 4QSj 10). For the sense "to teach (something)" see 4Q504 1-2 11,17 
where it seems to be God who imparts instruction. 
98 Thorion, "Use, " 420. For the sense "to undcrstanV for 17 11= see Deut 32: 29; Ps 73: 17; 139: 2; Job 
13: 1. For the sense "instruct/teach" see Dan 11: 32; 2 Chr 35: 3. 99 Schuller comments "[t1he exact sense is difficult to determine because of the uncertainty about so many 
of the readings, the lack of context, and the multiple nuances of both verbs I'M7i and 171201" (Qumran 
Cave 4 VI, 133; cf. Non-Canonical Psalms, 173). 100 Schuller. Non-Canonical Psalms. 172-173; Qumran Cave 4 VI, 133. 
101 For the use of R17 in nominal clauses. see JoOon §160b. 
102 The construction + ý1=1 has the sense "contemplate (something)" in Prov 21: 12. The phrase 
177J-1 IIIMý P11: $ appears to mean "a righteous man contemplates a wicked man's house. " A 
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you will understan[d]. " The two Hiphil verbs are clearly connected, but it is not clear whether they are 
parallel or in sequence. Should this be translated "attend to the wisdom that comes out of my mouth 
so that you may understand7? Another possibility is to read the last word frninnn, 111 parallel with 
T MXT, yielding the translation "attend to the wisdom that comes out of my mouth and the 
understand[ing].... " In any case, it is clear that the speaker is identifying himself as one who imparts 
wisdom. God may be the speaker, though elsewhere in these fragments God is referred to in the third 
person. It may be what the speaker is saying about the character of God that is signified by 11=11 
(and possibly rinimn). The speaker is exhorting his hearers to understand the wisdom that he is 
imparting. 
In line 13, the phrase 11Mýn -MIM VVT occurs ("is there understanding that you may learn? '). 
This links Mý and J'Z. It is not clear whetherrnýn is Qal ("you will learn) or Piel ("you will 
teach"). However, the link between I'= and -R* is familiar from I QS 111,13; 1 QHa X, 17. In I QS 
111,13 I'M Hiphil is parallel with -Mý Piel: "11N 11M ý1Z M 1&7ý1 11=iý 'Yor the 
wise teacher, to instruct and teach all the sons of light. "' 04 Causative binyanim of I'=, -R*, " 
are here used explicitly to refer to instruction within a community. IQHa X, 17 mads 
irm lllrnýni ren mnirxi "Mt -IMI, "a man in whose mouth you have established and taught 
under-standing. " The hymnist is using -IMI to refer obliquely to himself. God is the subject of both 
verbs. We thus have a text which presupposes that -MIM is imparted by God. If 4Q381 76-77 13 is 
causative meaning for this construction ("cause to understand/instruct") is not impossible, though less 
likely. Proverbs 21: 11 (MT) readsnv-rrp)_' OXIý ý'Z-t-iil "and when someone gives understanding to a T. T71. I- 
wise man he receives knowledge. " However, the LXX reads ovvt'wv Be' ao(ýok UteTat yvGotv, "arid a 
wise man who understands will receive knowledge. " Crawford H. Toy (A Critical and Exegetical 
Commentary on the Book of Proverbs [ICC; Edinburgh: T&T Clark, 1899], 407) and J. Fichtner (BHS) 
regard the ý before ODri as dittography, the ý of ý'Zt7 being repeated. I have found no occurrence of this ýT. I- 
construction in the Qumran scrolls where the Hiphil is causative. Thus the Hiphil verb in 4Q381 76-77 8 is 
unlikely to be causative. 103 Schuller, Non-Canonical Psalms, 221; Qumran Cave 4 VI, 158. 
104 No parallels to this rubric are preserved in the 4QS fragments. 
105 This word is very difficult. As it stands it is a second person masculine plural imperfect Qal or Piel, but 
who is the subject? The hymnist is addressing God, who is the subjectof inirxi. Kuhn corrects this to 
, rným Cand you have taught me"), but believes the text to be corrupt, and suggests that this word 
originally read This would yield the translation "You have established instruction and 
understanding"). Kuhn's correction ignores the fact that the referent of an object suffix here should be third 
person CIZI), though the speaker is, in fact, referring to himself obliquely in the third person. Eduard Lohse 
readsirným (Die Texte aus Qumran: Hebraisch und Deutsch [Munich: Kosel, 1964], 116). 
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read alongside the two "sectarian" texts mentioned, -MI'M in this text may be understood as something 
which may be learned by humans but is taught by God! 06 
The use of I'= in 4Q380 and 4Q381 is thus comparable with other Qumran texts 
and later portions of the HB. This helps to date these texts in the Persian or Hellenistic 
periods, and may even support Garcia Martinez's suggestion that these texts could date 
from as late as the second century B C. E.. 107 There is often uncertainty as to whether a 
given example of the verb is Qal and the I-Ephil, and it is not always clear whether or not a 
Hiphil is causative. I'M may be used in collocation with D-P, lný, and especially 
ý: 22. 
The occurTences of I'S in these texts reflect the apocalyptic idea that wisdom belongs with 
God and must be revealed by him. When 4Q381 is read alongside Serekh ha-Yahad and the 
Hodayot it could be argued that the speaker perceives himself not simply as a recipient of 
insight but as a transmitter of it. 
2.2. M :)M 
The root D. Vl occurs three times in 4Q380 and 4Q381, once as the Hiphil verb MIXIM and twice as 
the noun -MnXT. 108 Each occurrence is in a very fragmentary portion of text. In 4Q380 4 
3, the 
Hiphil form 01: )Mil occurs, though there is no way of knowing who the subject is. The only 
occurence of CIVI Hiphil in the MT is in a wisdom psalm, in Ps 19: 8.109 In Ps 19: 8, the 
form 
nwzmn, the construct of the feminine singular Hiphil participle, occurs in the phrase .I- 
nis ntrzim, "making wise one who is simple. " The subject is 111-M nriD, 110 "the testimony of 
106 In 4Q381 49 2, the phrase =ý nni inn, "understand, and let it be to you, " is all that remains. The 
phrase -iil'Z V*1'ý in 4Q381 316 will be discussed below (§2.3). 
107 Garcia Martinez, "Estudios: ' 100. 
108 Schuller initially restored 11=11 in 4Q380 7 11,2, but only ri is clearly visible on PAM 43.362. 
109 Schuller, Non-Canonical Psalms, 261; Qumran Cave 4 V19 83. 
110 Compare 4Q Apocryphon of Joshuab 18 6: nýzvm lrý, v nrivzi, "and by the 
testimon[ies]/decree[s] of the Most High you have become wise/imparted insight. " This text is very 
fragmentary, but shares the link between the decree of YHWH and the giving of wisdom/insight with Ps 
19: 8. Given the link between this text and Joshua, the occurrence of ý= Hiphil is probably to be 
explained because in Josh 1: 7-8 Joshua is twice the subject of 
ý= Hiphil. In Josh I it would be difficult 
to read the ý. = Hiphil as causative, which should probably make us wary of reading r*=-Ii in 4Q379 
18 6 as causative. 
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YHWIT' (parallel with rinn, min, "the law/instruction of YIIWIT'). If the ýII, that follows in 
4Q380 43 is a preposition, and not the first letter of a noun such as =ý, 112 then the construction 17 
+ Ml.: M-il would be equivalent to ý+ I'M-7 in 4QDibHam` 1-2 11,17; Job 6: 24; Dan 8: 16, or ý+ 
ý1=1 in Prov 21: 11. 
The form 111=7 occurs in 4Q380 6 2. There is no context, so the referent of the suffix cannot 
be known. Is the referent of the suffix the same as the subject of i7rij in line 1, for example? Further, 
the uncertainty over the identity of the word which follows rINI in line 2 is tantalising. Schuller 
tentatively reconstructs [I]n. V-1,113 which would be parallel with innzri. However, the first letter 
could be n and the second N. inv-i would make sense in parallel with 1nr3V1, but the reading is 
uncertain. 
4Q381 76-77 8 was discussed above. In this text the speaker, a human, claims that wisdom 
comes out of his mouth. If, as seems likely, this text assumes that wisdom belongs in heaven and 
must be revealed, the speaker is identifying himself as a mediator of wisdom. It is true that God could 
be the speaker, but elsewhere in this fragment God is referred to in the third person. This text recalls 
Isa 55: 11: 'ýN MlVj'-N'ý 'S n NýV -ItdR '-I=-[ 1 171l "so shall my word be, that goes out VI 
of my mouth; it shall not return to me in unfulfilled. "' 14 God is the speaker. 1"1; -l echoes '"IM-1 in TI 
4Q381 76-77 8, though in the Qumran fragment -11=rT is the subjectof Rým Perhaps the Qumran 
fragment merely reflects Isaianic language: there is a possible allusion to Isa 55: 8-9 in 4Q381 31 5. 
Alternatively, the speaker may be deliberately using language that is used for God in Isaiah to 
111 The top of the vertical stroke of the 17 is visible on PAM 43.362. 
112 Cf. Schuller, Non-Canonical Psalms, 261. 
113 Schuller, Non-Canonical Psalms, 263; Qumran Cave 4 VI, 84. 
114 Isa 55: 11 is cited in 3 En. 48C: 10. There, Metatron, who is God's agent in 3 En. 48C, is understood to 
be the subject of MtD in Isa 55: 11 ba: Metatron carries out the will of God, taking the role of God's wotd ýT 
C""Tý_P' mentioned in Isa 55: 1 laa. What is particularly interesting, however, is that 3 En. 48C: 9-10 places 
Isa 55: 11 alongside Dan 2: 21. In Dan 2: 20-23 Daniel blesses the God of the heavens (R'Mvj who 
61gives wisdom to those who are wise and knowledge to those who know insight" 
(nrn, rrý Rrnw Rn=rl ZMI). In 3 En. 48C: 9 it is Metatron who fulfils this function. - .. xT8TII-. -IT31T.. I 
Hebrew Enoch 48C is a late (post-Talmudic? ) example of a text which attributes to a figure less than God 
himself the actions of God. It is possible that in our Qumran fragment we have a human claiming to fulfil 
functions normally attributed to God, though as a human mediator, not as an exalted revealer such as Enoch- Metatron. 
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emphasise his own role as a mediator, making known the attributes of God. However, vital portions 
of this fragment are missing, and a full understanding of this text may never be achieved. 
We can deterrnine very little for certain about the use of U.: )rl in 4Q3 80 and 4Q3 8 1. 
We can begin to situate these texts in their wider literary context, but they are so 
fragmentary that firm conclusions cannot be drawn. '" At most there is nothing here to 
disturb our previous conclusion, that these texts bear witness to the idea that wisdom 
belongs in heaven, is revealed by God, and may be transmitted by a human. 
2.3. DI"'" 
Although the root V-P is extremely common in the Qumran corpus, there are only six certain 
occurrences in 4Q380 and 4Q381.117 The Qal form DIn occurs in parallel with the Hiphil -izn in 
the phrase 1]. nrin N*rn -i,: n wýn, -will you not recognise and will you not know th[at]" in 
4Q381 13 2. The parallel between the D-i" Qal and -1. = Hiphil is familiar from the BB, 
118 and 
occurs at Qumran in lQHa XV, 13.4Q381 13 2 is closer to Deut 33: 9; Isa 63: 16, where the 
sentiments are negative. In both texts, humans neither "know" nor "recognise. " However, in lQHa 
XV, 13 it is God who knows every inclination of a creature and discerns every answer of a tongue 
(mm: r; jiv* um ýizi nuvn -w ý1D inn, into. It belongs to God to know 
119 
and 
discern; humans are incapable of knowing and discerning. This recalls the idea of the ineffability of 
God's thoughts and ways familiar from Isa 55: 8-9 and related texts. 
120 
D-11 Niphal occurs in 4Q381 48 7, apparently in a citation of Ps 76: 2: 
121 
0711M MV-1111, "and God is known in Judah. " Again we have evidence that the use of 
115 As James C. VanderKam notes with reference to 4Q381, "enough survives to whet the appetite but not 
enough to satisfy ie' (review of E. M. Schuller, Non-Canonical Psalms from Qumran, CBQ 50 [1988]: 
336). 
116 4Q381 12 and 15 8 were discussed above (§2.1). 
117 The reading I]nD-i in 4Q380 62 and the reading JD[IMt in 4Q381 15 8 are uncertain. 
118 Deut 33: 9 (cf. 4Q175 16); Isa 63: 16. Both texts, and both Qumran texts mentioned, are verse rather 
than prose. 
119 Compare 4Q381 315, where the psalmist says "my adversaries are many before you; you know them" 
(onri-mm I-w-rn; in). 120 Cf. n. 96 above. 
121 Schuller, Non-Canonical Psalms, 189; Qumran Cave 4 VI, 140. 
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sapiential terminology in these texts may be inspired by passages familiar from earlier, perhaps 
authoritative texts. This is particularly true of 4Q381 31 6, which not only echoes a number of 
"scriptural" texts but also "sectariaW' texts. The phrase "M71771 Jý [M] in line 4 seems to be an 
attribution of authorship in a superscription, Schuller restoring ý riftnin the lacuna. 122 Thereafter, 
God is addressed by the unidentified king of Judah. In line 6 we mad 
convin cr* rinRi nrn . rrý nw -inn 
[t%ý]'123 , YOU Will [not] hide my sins 
124 from those 
who know understanding, but you will slaughter them. " The phrase MIM ID-11 occurs in the BB in I 
Chr 12: 33, where some of the sons of Issachar are described as "those who have insight with regard to 
the times, to know what Israel should do! ' (ýRnt, sitv-nn mný vnvý r1i), = 
1 21 
T. --. - -9 --- -T 
However, the participle "D111 qualifies "IZUt. 11: 1 and does not seem to be a designation for a .. ITT-9 
group, as it does in 4Q381 316. In 2 Chr 2: 11, Huram king of Tyre describes Solomon as "a wise 
son who knows discernment and insight" (1111=1 ýZt? 7111 Oxi 126 and promises to send him T-.. .. -.. Tý 
"a wise man who knows insighf' (TMIM D-ill MZr1-7j1R), to help Solomon build the temple. In both T-.. TT 
cases the Chronicler is using sapiential terminology characteristic of texts dating from the Persian and 
Hellenistic periods. 127 
122 Schuller, Non-Canonical Psalms, 128,138; Qumran Cave 4 V1,116,117,120. 
123 For the reconstruction, see Schuller, Non-Canonical Psalms, 128,140; Qumran Cave 4 V1,116,120. 
124 Assuming '11D may be pointed 1AV, in accordance with the characteristically "defective" orthography of 
this ms. Cf. Schuller, Non-Canonical Psalms, 140. 125 LXX: Kai 6iTO' -rav vtav Iacyaxap 1/1VWGKOVTOE< 01; VC(YZV 4EIC TOlk Katpolk, YtVW'GKOVTE4C T& 
irotTloat Iopa-qX. The Greek noun aVVcoic translates the Hebrew noun TMIZ. 
126 T In the LXX, in 2 Chr 2: 11 Hiram (Xzpag) blesses the Lord, Israel's God, "who gave king David a wise 
son, who knows discernment and insight" (OC ZBWKEV Tq Aai)tB Tq OaazXcl VE6V 004)0'V Kai 
kTr1GTdVcvov OV'VECIV Kai ZITIOTTIVInV). Here, intUTagat translates V11. aVvcaic translates 
ý;? O, 
and 
47r&aTýpj translates "Mr. M. In the following verse Hiram says "I have sent you a wise man who knows 
discernmenf' (&TFEUTa), Kd aot av8pa ao(ý6v c18OTa ov'veotv). Here, cl`Bw translates D-11 but avveutc 
translates MIM, as in I Chr 12: 33. 
127 T In the case of 2 Chr 2: 12, at least, the Chronicler is using "sapiential" terms in the sense of practical 
skill. However, the terminology is especially characteristic of texts written in LBH, a point which is 
emphasised by the fact that in the parallel to 2 Chr 2: 11 in I Kgs 5: 21 M41M D"11, and do not occur. 
T 
Further, Huram, in 2 Chronicles attributes and 17FM to Solomon ust as David in 1 Chr 22: 12 
predicted that YHWH would give these gifts to him (cf. Sara Japhet, I& 11 Chronicles: A Commentary 
[OTL; Louisville, Ky: Westminster John Knox, 19931,544). The idea of God bestowing ýZt and is 
,-T 
present here, a combination which we are beginning to see is characteristic of texts written in the Persian 
period and later. 
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This is supported by Daniel's prayer (in Aramaic) in Dan 2: 20-23. In verse 21, Daniel praises 
the God of the heavens as one who "gives wisdom to those who are wise, and knowledge to those 
who know insighf' (-M Z 'IVTIý RD-Ml PIZ n ,, ). 128 In verse 20, Daniel says that T ITS , I, 
Tt Rýý. 
TIIT-T 
"wisdom and strength belong to him" (N-int n Rnninn Rnn. . )jj), 129 and in verse 22 God is a 
"revealer of deep and hidden things" (Nnnnoni NnnnpNý; ), thus linking, this prayer with the TTI-I TIT .--T 
idea that wisdom and insight belong in heaven and must be revealed for humans to know them. 130 
Moreover, Daniel is identifying himself with those who know insight. 
131 This recalls Dan 1: 4, in 
which all five of the roots with which we are concerned occur (JIM, =11, D11, -[Mý, ý=)- Three 
significant phrases occur in parallel which describe Daniel and his companions: (1) "having insight 
into all wisdom" (nnzrrýzz m, ý, zfpn); (2) "knowing discemmenf' (n. V-1 V-0); and (3) TIT. ---.. I 
"understanding all knowledge' (, V-P3 I'=). Compare also 4QDC 1 9: 132 
I inV [I 133L7tý UIZI P12 IDIII, "And now, listen to me, all who know 
134 justice. Understand the deed[s] of God. " Doubtless 1ý12 V11' is intended to recall Isa 51: 7, but it 
is the link with I'M that is interesting here. Those who "know" are also to "understand. " Finally, 
4Q511 2 1,2, part of the introductory exhortation of a psalm which begins -110 "of the 
Maskil, a song, " includes the words IVIII ýI. D followed by a lacuna. The construct form requires an 
absolute noun to follow, but it is by no means clear that we should follow 4QDa 19 (par. ) in 
[p-j2] ý1: ). 135 136 37 reconstructing . Maurice Baillet's suggests, followed by Schuller, 
' that 
the phrase could be reconstructed [MIZ] VIII ýIZ. This is supported by 4Q511 18 11,8 in which 
128 1 0 reads Mobc ao(ýzaV TO! (; 00(ýOIC Kal 4ýPdVIJGIV TO! (; E18001V avveatv. Again, ErSw translates 
, 
V'11 and oi; vca&c translates -M; 1=. The OG differs slightly: Mob(; ao(ýolc oo(ýfav Kal oV'vEa&v ToIC 4v 
4711OT711110 oZatv. This is more paraphrastic than 0. Here, oVveoic translates RD'11M, but the whole T II 
phrase & kITIOT11910 dmv translates the Aramaic -i[; ':; 
129 Theodotion reads ý aoVa Kal A ov'veatc ai)TOi) ZOTIV, OvVCutc presumably (and oddly) translating 
Nn-n=. The OG, however, literally translates ktýJIM4 with ve yaMoav'". 136 TaI 
131 
6f. iohn E. Goldingay, Daniel (WBC 30; Dallas, Tex.: Word Books, 1989), 48; Collins, Daniel, 160. 
Cf. Dan 2: 19,23. 
132 Par. 4QDa 2 1,6-7; CD 1,1-2. 
133 In 4QDc ýR is written in palaeo-Hebrew characters. 
134 In the HB construct chains in which 1, V-11 or I. V111 occur as nomen regens are relatively frequent. Cf. 
DCH 4: 107. 
135 Cf. DCH 4: 107; Florentino Garcia Martfnez, The Dead Sea Scrolls Translated. The Qumran Texts in 
English (trans. W. G. E. Watson; 2d ed.; Leiden: Brill, 1996), 372; Geza Vermes, The Dead Sea Scrolls in 
English (4th ed.; London: Penguin, 1995), 283; The Complete Dead Sea Scrolls in English (London: 
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the ý': )= says that 'V3od made the knowledge of insight shine in my hearf' 
-M'M nVI M'MýR lWil). He may therefore be said to "know" M'M. The phrase 
138 141M rIP"T also occurs in Prov 4: 1, in an exhortation not unlike 4QDc I 9par. 
Schuller is correct to say with reference to 4Q381 31 6 that "[n]one of these passages seem to 
,, 139 be of much specific help in determining who the M11.1 IDII might be in our psalm. Neither can 
we be certain what the function of the ill'= IDII in 4Q381 31 6 is. Are they the object of 
conn? 140 But why should ill'= IVII, always a positive designation elsewhere, indicate a group 
who will be slaughtered by God? 141 Perhaps the referent of =* was originally written in what is 
now a lacuna. Alternatively, it is not impossible that the speaker's sins are the referent. 
The most that may be said about V-il in 4Q380 and 4Q381 is that scriptural and 
Qumran texts help to place the use of D"I" in general, and the phrase -M'= "D-i" in 
particular, in their wider literary context. Such texts also demonstrate that the sapiential 
terminology found in 4Q380 and 4Q381 strongly recalls texts written in LBH or QH. 
2.4. 'In ý 
The root Mý occurs three times in 4Q381. Virtually nothing remains of 4Q381 42, and the 
reading 1-1=-ný[ni '142 "you will teach your sons, " is uncertain. More may be said about 
4Q381 69 4 and 4Q381 76-77 13.143 
Penguin, 1997), 42 1; Michael 0. Wise, Martin G. Abegg, and Edward M. Cook, The Dead Sea Scrolls: A 
New Translation (London: Harper Collins, 1996), 415. 
136 Maurice Baillet, Qumrin Grotte 4 111 (4Q4824Q520) (DJD 7; Oxford: Clarendon, 1982), 222. On p. 
221, Baillet does reconstruct the phrase QD12] ". V-ill ý1D, but admits (p. 222) that it would be equally 
possible to reconstruct IM71 (cf. Jer 48: 17: U=j V-iý ý. bl, "and all who know his [Moab's] name'; Ps 
9: 11: jlýVj 1XIII, "those who know your [YHWH's] name), nxi (cL Dan 1: 4: rID"I V-141, "and 
.I.. III knowing knowledge"), or i 7= (cL 1 Chr 12: 33: -MIM 14? -111, "those who know insighV'). 
137 Schuller, Non-Canonical Psalms, 141; Qumran Cave ý VI, 120. 
13 a Andrd LaCocque compares this phrase with ill'= I. V-il in Dan 2: 21 (The Book of Daniel [trans. D. 
Pellauer; London: SPCK, 19791,42). 
139 Schuller, Non-Canonical Psalms, 141; Qumran Cave 4 V1,120. 
140 Cf. Schuller, Qumran Cave 4 V1,120. 
141 Cf. Schuller, Non-Canonical Psalms, 141. 
142 For the reconstruction, see Schuller, Non-Canonical Psalms, 167; Qumran Cave 4 V1,130. 
143 4Q381 76-77 13 has been discussed above (§2.1). 
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The relevant passage in 4Q381 69 4 reads ý1=11ý IMI-12 OZý r: n], 1 
=rltý, "and he gave them to you by his spirit, prophets to make you wise and to teach you. " This 
passage has resonances in both the HB and the Qumran corpus. 4Q381 69 appears to include a 
historical narration spoken by an individual to a group referring, according to Schuller, to the time of 
144 the wilderness wanderings and the conquest period . In line 4, the tasks God gave the prophets am 
"to make wise/instruct" and "to teach. " These verbs are causative, ýDV Hiphil being parallel with 
-Iný Piel, both being followed by the direct object marker. 145 Schuller compares the use of -IMLPý 
with the deuteronomistic presentation of the role of Moses. 146 This should be explored further in 
connection with line 5suP. In line 4,01WMI is the subject of both infinitives, whereas in line 5suP 
God seems to be the subject of ýIDVJ-il. The text there reads 
MrIN ý'=* UDMD"IM-M 711 VMW JM, "from heaven he came down and spoke 147 with you. " 
God has done two things: (1) given his people prophets to instruct and teach them; and (2) come 
down himself to instruct them. The prophets are therefore God's representatives. The causative Hiphil 
of ý= thus represents the mediation of divine instruction. This is supported by Neh 9: 20, which 
refers back to the wilderness wanderings, in which God is said to have given his good spirit to 
I-IT-T Jril"I). God's spirit acts on his behalf with his instruct the Israelites nni i1non 
people, instructing them. 
Let us reconsider -U*ý in line 4. Moses is the subject of -Iný Piel in eight (possibly 
nine) 148 texts from the HB, Ben Sira, and Qumran. Moreover, he was understood to have been a 
prophet, 149 and a prophet's role, according to Deuteronomy, was to mediate between YHWH and his 
people. 150 This is clear from Deut 18: 18b: "I will put my words into his mouth and he shall speak 
144 Schuller, Non-Canonical Psalms, 204,206,212; Qumran Cave 4 V1,150-15 1. 
145 Compare IQSa 1,7: n-inn ripitin ri*, =J1 I'Wl 1=1 12-ii-li -IMOM "[to te]ach him 
the book of HGY, and according to his age they shall instruct him in the statute[s] of the covenant. " 
146 Schuller, Non-Canonical Psalms, 206; Qumran Cave 4 V1,15 1. 
147 This appears to be a vav-consecutive, occurring in a late text. Presumably its occurrence is due to 
"biblicising" style. 
148 Cf. DCH 4: 549. The ninth is IQM X, 2. There Moses is almost certainly the subject of 111? *', "he 
taught us" since the text goes on to cite Deut 20: 2-5 as the content of what was taught. Moses is 
mentioned by name in IQM X, 6. 
149 Deut 18: 15,18; 34: 10. 
150 Cf. Robert R. Wilson, Prophecy and Society in Ancient Israel (Philadelphia, Pa.: Fortress, 1980), 157- 
166. 
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to you everything I command hirW' - ý1 
. ý$N mt mntR nni rem nn =11). 
In Deut 
4: 1,5,14, Moses is a teacher of statutes (O"I"DrI) and rulings (MICOE-)tn). Moses teaches because T. - 
YHWH had commanded (-M:; Piel) him to do so, placing him in the position of mediator. If the 
Israelites keep these statutes and rulings they will have wisdom (-i1=T1) and insight (Tl=), and will T9TT- 
be a "wise and discerning people" (11=1 C. Dri-OD). 151 In Deut 5: 31, YHWH tells Moses he will Ts TT- 
speak ("IM'l Piel) to him the whole commandment, the statutes and the rulings that he is to teach 
CT* Piel) the people. In Deut 6: 1, Moses is the subject of the infinitive construct Piel of -Mi7, as 
the prophets are in 4Q381 69 4.152 Moses is again the subject of the infinitive construct in Sir 45: 5: 
minni m-ri minni2m rn mun 
l7wiv, ý rcosomi mrim rpm zpvm nn'ýý 
And he placed a commandment into his hand, the law of life and insight 
To teach Jacob his statutes, his counsels and rulings to Israel. 
Aaron is the subject of -R* Piel in Sir 45: 17. In terms of 4Q381 69 4, the prophets who instructed 
and taught the Israelites seem to have been Moses and Aaron, since they are both prophets and both 
the subject of -R* Piel. Thus 4Q381 69 is aligned with the language and thought of Deuteronomy 
and Ben Sira. 
This has implications for the way we read other Qumran texts. The parallel between the 
causative Hiphil of ý= and -Mý Piel in 4Q381 69 4 recalls IQS 111,13. In the phrase 
niý% nn ýiz nR-1&7ý1 11Z-iiý the role of the ý': = is to "instruct" (I'm Hiphil) and 
"teach" CIMý Piel). The fact that ýIZWZ is a Hiphil participle raises the question of whether the 
ý': )VJM is taking the prophetic, mediatorial role of Moses in the wilderness. This is made more 
likely when IQS IV, 22 is taken into account, where it is God who will "instruct the upright in the 
knowledge of the Most High and make the perfect of way understand the wisdom of the sons of the 
heavene' n. V-IM MI"IVI 11D*). 4Q381 69 4 
seems to preserve language referring to the wilderness wanderings which demonstrates the influence of 
15 1 Deut 4: 6. 
152 In Deut 31: 19,22, Moses is to teach ('IMý Piel) the song preserved in Deut 32 to the Israelites. 
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deuteronomic language and thought on late Second Temple psalmody, raising the question of whether 
the ýIZVJM of the Serekh is a mediator patterned on Moses! 53 
A further angle on this is provided by I QS VIH, 12b- 16a; 1 QS IX, l9b-2 I a. In the latter, the 
"time to prepare a way to the wilderness" (-Mlný 1-rin nim m, based on the quotation of Isa 
40: 3 in IQS VIH, 14, is a time when the of IQS IX, 12 is "to teach everything that has 
been found" (W; W-il ýIZ 54 Moreover, the process of preparing a way to the 
wilderness is identified in IQS VHI, 15 with the study of the law, commanded by God through the 
hand of Moses, the result of which is acting in compliance with what "the prophets revealed by 
means of his Holy Spirit" ril-IM MIRIMI-il *I). There is a clear connection between the 
ýIDVJM's instruction, preparing a way to the wilderness, and revelation given through the prophets. 
Surely the ý'. =Ws instruction is modelled on the instruction of Moses in the tradition found in 
4Q381 69 4 and the revelation given through the prophets in IQS VIII, 16a. 
Our study of "Tný further establishes the presence in 4Q380 and 4Q381 of the idea 
that God imparts his wisdom to humans. It also highlights the fact that sapiential 
vocabulary is used to r-epr-esent the process of transmitting such wisdom within a human 
chain of transmission, by means of prophets such as Moses and Aaron or, in the case of the 
Serekh, by means of the 
2.5. ý :) 71 
There are thirteen occurrences of the root ý: )V in 4Q3 8 1, of which several have been dealt 
with. "' The remainder will now be discussed. 
153 Could this be compared with Josephus's account of the Essenes, in which the name of Moses, the 
lawgiver (voVo0E'TTj,; ), is second only to God in their estimation (J. W. 2.8.9)? Patterning the role of the 
ý`Z= on that of Moses could have been a means of expressing their regard for the lawgiver, whose 
uttern of instruction was normative. 4 Cf. George J. Brooke, 'Isaiah 40: 3 and the Wilderness Community, " in New Qumran Texts aid 
Studies: Proceedings of the International Organisation for Qumran Studies, Paris, 1992 (ed. G. J. Brooke 
and F. Garcfa Martfnez; STDJ 15; Leiden: Brill, 1994), 125. 
155 4Q381 15 8,45a +b1,47 3,76-77 8 have been discussed in §2.1.4Q381 69 4,69 5suP have been 
discussed in §2.4. 
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In 4Q381 24a +b 11, both the Hiphil form ýIZWT and the noun ýVD appear. The 
context is unfortunately fragmentary. What remains reads ý: )Vl ýIZTM. The wider context is a 
56 psalm attributed to "the man of God but it is unclear to whom this refers! IT seems to be a 
3rd masc. sing. perfect Hiphil, "he instructed. " God appears to be the subject of 17W, "he redeemed" 
in line 5. The psalmist addresses God in line 7. Although fragmentary, lines 8-10 appear to refer to 
God in the third person. God could therefore be the subject of ý1=71.157 It is possible that ý': )Tn 
is a Hiphil infinitive absolute followed by an imperfect, ýZtV. 158 It is also possible that the 
preformative il of ý'Z=i is an example of orthographic confusion, and that we should read 
"I will instruct. " 159 
In 4Q381 44 4, the probability of reconstructing I'N, 160 referring to God, makes it 
probable also that God is the subject of He is also the subject, it seems, of 11"=-ii (line 
2), and the referent of the suffix in 11110 (line 3). The problem is the final 77. If this is a 3rd fem. 
sing. object suffix, what is the referent? If not, why should there be aM at the end of a 2nd person 
imperfect? Final il on 3rd fem. sing. imperfects is not unknown in BH, 
16 1 but who or what would 
be the subject if this were a feminine form? I would suggest that God is the subject of -Mý, =n, and 
that the il is comparable with first and second person imperfects ending in TIT. 
162 The following 1:: 
indicates the thing taught. 163 A possible parallel is in 2 Sam 7: 22, where David's exclamation "there 
is none like you" 11N) follows his affirmation that YHWH has 'Yevealed' (, V-il Hiphil) 
164 to 
T .. 
156 On the phrase Uli*Wl VIR, and the possible identification of this figure with David, Moses, a 
prophetic figure, or simply an anonymous holy man, see Schuller, Non-Canonical Psalms, 28-29; Qumran 
Cave 4 VI, 111- 112. 
157 Cf. 4Q381 69 5suP. 
159 Cf. Schuller, Non-Canonical Psalms, 121. 
159 Cf. Schuller, Non-Canonical Psalms, 121; Qumran Cave 4 VI, 112. 
160 Cf. 2 Sam 7: 22; Jer 10: 6; Ps 86: 8; 4Q381 76-77 14; Schuller, Non-Canonical Psalms, 170; Qumran 
Cave 4 VI, 132. 
I 161 E. g. -- (Isa 5: 19); 1 T; RI31 (Ezek 23: 16[Qr], 20); cf. Schuller, Non-Canonical Psalms, 170. 
162 Pace Schuller, Qumran Cave 4 VI, 132; but cf. Non-Canonical Psalms, 170. Compare the Ist person 
Hiphil imperfects of i7ZV with afformative il in 4Q381 47 3; Ps 101: 2. 
163 Cf. Thorion, "Use, " 408,413,418; Schuller, Non-Canonical Psalms, 170; Qumran Cave 4 VI, 132. 
164 Compare verse 27, where the idiom Ilk + *2 is used to refer to God revealing to David that he would 
build a house for him. This idiom occurs in lQHa XXVtop, 10 in parallel with the DII Hiphil (IQHa 
XXVtOP, 9 [reconstructed]) and the i7= Hiphil (I QHa XXVtop, 11). God is the subject in each case. 
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him. 165 Furthermore, the Hiphils of D-il and ý. ")V in I QHa XV, 26, God being the subject of both, 
are followed by IM 166 in line 28. Perhaps 4Q381 44 4 reflects a common literary connection 
between affirmations of God as revealer and affirmations of his uniqueness. 
The Hiphil infinitive construct ý, =Jl* occurs in 4Q381 69 7: 
N* 11111 Cký =: 1 "to consider among yourselves, if you will be hiS. ', 
167 In the Qumran 
scrolls, = following ýIZVJM often precedes the thing taught. In IQS IX, 18168 we read 
RýB 1.1: 1 Mý, ZVJ. 11ý, 169 "to instruct them in the wondrous mysteries. " In 4QSb XVIII, 3 and 
4QSd VIII, 4 we read "MI-M ý= "by instructing 170 them in all that has been 
found. "171 In IQS XI, I we read ril*M 01=11 "to instruct those who complain in 
learning. " In these cases, the Hiphil is causative. 172 The construction M+ ý1=2-il may also mean 
"to consider/ponder. " 173 In Dan 9: 13, for example, In= means "to consider your 
truth. " In Ps 101: 2 we read Mlt; ý . 
", "I shall consider the way of those who am TTV 
perfect. "174 Of the two options for translating M+ ýIZV-M, neither seems particularly appropriate. If 
God is the subject, 175 we should translate "to consider you. " If not, we should perhaps follow 
165 The. V-11 Hiphil is parallel with ý= Hiphil in lQHa XV, 26; XVIII, 4-5; XIX, 4,9-10; XXVtOP, 9- 
11. In each case, God is the subject of both verbs. See also 11 Qpsa XVIII, 4-5 (Ps 154: 7 [Syr. ]), though 
here God is not the subject. 
166 Compare Mnýll I'M in line 32. 
167 Translation: Schuller, Non-Canonical Psalms, 203; cf. Qumran Cave 4 VI, 150. 
168 Par. 4QSb XVIII, 1-2 (reconstructed); 4QSd VIII, 3; 4QSe 111,17 (reconstructed). 
169 Compare lQHa XV, 26-27: lln. V-11-ii -M. DRýM 11-IM1 M)MRZ 1)ný=271, "You have instructed me 
in your truth, and made known to me your wondrous mysteries. " If the ýIMVM of I QS IX, 12-20 (par. ) is 
to be compared with the ýIZVM of I QHa XX, 11 (par. 4QHa 2+3 11,12), and if a ýIDVM is speaking in 
lQHa XV, 26-27, then the role of ýIZVM is to be understood as mediatorial. God teaches the ýIZVM 
insight, which belongs with him in the heavens (cf. I QHa XIX, 27-28; par. 4QHb 8 1,4-5 [reconstructed]), 
and the ý'D= passes it on to others. 
170 For this translation, cf. Philip S. Alexander and Geza Vermes, Qumran Cave 4 XIX Serekh ha-Yahad 
and Two Related Texts (DID 26; Oxford: Clarendon, 1998), 117,118. 
171 In the parallel in IQS IX, 20 M does not occur. However, ýIMZ 0ý1=* is preserved in 4QSe III, 
19. Cf. Alexander and Vermes, Qumran Cave 4 XIX, 59,118. 
172 Thorion, "Use, " 418. See also I QSa 1,7; 1 QHa XV, 26-27; XVIII, 4; XIX, 4,10. 
173 Schuller, Non-Canonical Psalms, 207. 
174 See also I QS XI, 18-19 (par. 4QSj 6). 1 QHa XX, 20 the verb is probably not causative, and means "to 
understand/consider all your mysteriee' rather than "to teach all your mysteries. " However, the text is 
fragmentary and certainty is impossible. Schuller also cites 4Q381 44 4 (Non-Canonical Psalms, 207), but 
according to our argument above the Hiphil in this text is causative. 
175 Cf. line 5suP. 
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t , 176 Schuller's suggestion and take M to mean "among. ' translating "to consider among yourselves. 
The two other occurrences of ýDV Hiphil in this fragment are causative, but the fact that M is 
followed by person and not thing taught indicates that this is unlikely to be causative, making 
Schuller's suggestion probable. If so, this fragment demonstrates that two nuances of ý: )V Hiphil 
may be used in the same context, presumably without confusion to the first hearers or readers. 
Furthennore, considering in line 7 is closely related to the hearers' relationship with God: "consider 
among yourselves whether you will belong to him. " This is related to lines 4 and 5suP, in which the 
hearers are taught (ý= Hiphil). ý= Hiphil is fundamental to the literary presentation of God's 
relationship with his people in this text. 
ýZVJ Hiphil occurs in two further fragmentary texts, 4Q381 79 5; 80 1.4Q381 79 5 reads 
ý ý, =-* nNwn, "effors to instruct, " and 4Q381 80 1 reads IýA "to give instruction 
to. " In the latter, ý': Mý is the Hiphil infinitive construct from which the preformative -M has been 
omitted, presumably by mistake. 
ý= is a problematic root in 4Q380 and 4Q381 in that it is difficult to pin down a 
fundamental meaning which applies generally. It occurs not simply in collocation but in 
parallel with 11n Hiphil, D-il Hiphil, and -Mý Piel. Both God and humans may be the 
subject. Its sense may be intransitive or causative. However, two things are clear. First, 
ý: )V is characteristic of 4Q380 and 4Q381, occur-ring in this non-sectarian work in 
contexts which recall both biblical and Qumran texts. 71be technical language for the 
revelation and transmission of wisdom found in Daniel extended way beyond Daniel, 
influencing those who gave birth to the Qumran scrolls. Second, one idea which is at the 
heart of the use of 
ý: )T in 4Q380 and 4Q381 is that of God revealing wisdom and a human 
or humans transmitting it. 
176 Schuller, Non-Canonical Psalms, 207; cL Qumran Cave 4 VI, 150. 
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2.6. Summary 
Sapiential, terminology, particularly the roots 11Z, =M, D-il, lný, and represents 
concepts fundamental to the thought of 4Q380 and 4Q3 8 1, suggesting a date for the works 
they contain in the Persian or Hellenistic periods. The presence of this terminology in 
Daniel suggests a second century B. C. E. date. This terminology is shared with several 
"sectarian" texts from Qumran. It may be that the extra-canonical material in 4Q380 and 
4Q381, which nonetheless shares language and ideas with canonical material, significantly 
influenced the language and thought of the group which wrote and preserved sectarian 
texts. Prominent in 4Q380 and 4Q381 is the idea that wisdom belongs with God, and has 
been revealed by him and transmitted through his prophets, especially Moses and Aaron. 
The image of the found in the Serekh may have been influenced by this thinking 
about Moses. These texts presume that wisdom must be revealed by God for humans to 
know it, an idea familiar from wisdom and apocalyptic that is rooted in biblical texts 
concerned with the ineffability of God and resurfaces in Qumr-an hymnic texts such as the 
Hodayot. 4Q380 and 4Q381 thus represent literature which shaped the thinking of the 
community which preserved the Qumran scrolls. 
3.4QInstruction 
4QInstruction, known publically since 1956, "' was only published officially in 1999. Part 
of one copy of this text was found in cave 1"' and edited by J6zef MR. ` Torleif 
177 The cave 4 manuscripts first came to light in 1956, when John Strugnell wrote: "[I]e texte de l'ouvrage 
sapientiel connu comine IQ26 est dgalement accru de fagon consid6rable par les fragments d'un ms. de 4Q. 
En outre, il pourrait bien etre identique A un ouvrage repr6sent6 par quatre mss., dont le plus consid6rable, 
qui occupe 7 sous-verre, est probablement aussi le ms. non biblique de 4Q qui est le plus largement 
conservd; pourtant l'identitd de ce groupe avec n'est encore qu'une possibilit6. Le texte a certaines 
particularit6s de vocabulaire et de doctrine qui sugg&ent que nous pouvons avoir ici une composition 
sapientielle de la secte m8me de Quinrin, capable de nous aider A reconstruire sa th6ologie morale" (John M. 
Allegro, Maurice Baillet, Frank M. Cross, C. -H. Hunzinger, J6zef T. Milik, Patrick W. Skehan, Jean 
Starcky, and John Strugnell, "Le Travail dtdition des Fragments Manuscripts de Quinrin, " RB 63 [1956]: 
All) 
17W* Torleif Elgvin takes the discovery of this manuscript, I Q26, as evidence for the importance of this text 
for the Qumran community ("Wisdom, Revelation, and Eschatology in an Early Essene Writing, " SBL 
1995 Seminar Papers [Atlanta, Ga.: Scholars Press, 1995], 440; "The Reconstruction of Sapiential Work 
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Elgvin's re-edition of this text appears in DJD 34. "' Fragments of six further manuscripts 
were found in cave 4. "' An earlier "edition" appeared in fascicle 2 of Ben-Zion Wacholder 
and Martin Abegg's A Preliminary Edition of the Unpublished Dead Sea Scrolls, 112 and a 
number of excerpts from the Hebrew text have appeared in scholarly articles. 
Initial work was done in the early 1950's by J6zef Milik and Frank Moore Cross on 
grouping together the large fragments of 4Q418. John Allegro was simultaneously working 
on grouping fragments of 4Q416, then part of his allotment, though frg. 2 of 4Q416 had 
not yet been purchased! 93 The extant fragments of 4QInstruction were assigned to 
Strugnell, and from then until the early 1990's very little on this text appeared in the 
scholarly literature. It was referred to by Max Kijchler in his monumental work on early 
Jewish wisdom traditions, 1Q26 and 4QInstruction being placed alongside the Prayer of 
Nabonidus (4Q242), 4Q485,4Q487, and the summary of David's compositions (I jQpsa 
XXVII, 2-11) in a category loosely entitled "[a]ndere Weisheitsschriften belehrender 
Art. "' 84 Kilchler did not have access to the fragments themselves, merely referring to 
Strugnell's summary. "' Nor had Maus Berger seen the fragments by 1989: Andr6 Caquot 
A, " RevQ 16 [1995]: 559; "Early Essene Eschatology: Judgment and Salvation according to Sapiential 
Work A, " in Current Research and Technological Developments on the Dead Sea Scrolls: Conference on the 
Texts from the Judean Desert, Jerusalem, 30 April 1995 [ed. D. W. Parry and S. D. Ricks; STDJ 20; 
Leiden: Brill, 1996], 127). Here Elgvin is following Hartmut Stegemann's suggestion that only the most 
important books were hidden in cave 1 (Hartmut Stegemann, Die Essener, Qumran, Johannes der Taufer und 
Jesus: Ein Sachbuch [Freiburg: Herder, 19931,89-90; cf. Daniel J. Harrington, "Fen Reasons why the 
2 umran Wisdom Texts are Important, " DSD 4 [19971: 245-246). 9 
180 John Strugnell, Daniel J. Harrington, and Torleif Elgvin, in consultation with Joseph A. Fitzmyer, 
Qumran Cave 4 XXIV: Sapiential Texts, Part 2: 4QInstruction (Mfisar LeMevtn): 4Q415ff. with a Re- 
edition of IQ26 (DJD 34; Oxford: Clarendon, 1999), 535-539. 181 See further Strugnell et al., Qumran Cave 4 XXIV, 1-2. Following the lead of the editio princeps, 
4Q415,416,417,418,418a, 4Q418c, and 423 will be understood to be manuscripts of this text. The 
manuscripts from the fourth cave will be refen-ed to as 4QInstructiona (4Q415), 4QInstructionb (4Q416), 
4QInstructionc (4Q417), 4QInstructiond (4Q418), 4QInstructione (4Q418a), 4QInstructionf? (4Q418c), and 
A QInstructiong (4Q423). 
18 Ben-Zion Wacholder and Martin G. Abegg, A Preliminary Edition of the Unpublished Dead Sea Scrolls: 
The Hebrew and Aramaic Textsfrom Cave Four (vol. 2; Washington, D. C.: Biblical Archaeology Society, 
1992), 54-154,166-173. 
183 Strugnell et al., Qumran Cave 4 XXIV, xiii. 
184 Max Klichler, Friihjildische Weisheitstraditionen: Zum Fortgang weisheitlichen Denkens im Bereich des 
ft4hjiIelischen Jahweglaubens (OBO 26; Freiburg: UniveritAtsverlag, 1979), 106-107. 
185 See above, n. 177; KUchler, Weisheitstraditionen, 107. K(Ichler sees no connection, therefore, between 
4QInstruction and IQ26, which he briefly summarises (Weisheitstraditionen, 106). 
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understood Berger to have manuscripts of our text in mind when he referred to extensive, 
still unedited wisdom texts from Qumran kept carefully under lock and key. "' In the last 
decade, however, a number of important articles on 4QInstruction have been published, 
181 notably by Daniel Harrington, John Strugnell, "' Armin Lange, "' and Torleif 
Elgvin. '90 Now that the official edition is in the public domain, scholarly discussion of this 
important text can begin in earnest. 
Of the roots connected with intellection scrutinised in §2 ItZ, MZM, DT), and ý-M 
all appear in 4QInstruction. -iný does not occur in the remaining portions of this text. The 
focus of this section is not, however, on sapiential terminology as a whole but on two 
specific terms: 
ý'=n and J'Sn. Derived from ý' ZU and J'S, these terms, roughly 
translatable as "instructor" and "leamer" respectively, refer to two figures related to one 
another within a chain of transmission. We have in 4QInstruction a development from what 
we found in 4Q380 and 4Q38 1: here a social context is implied in which wisdom is not just 
revealed by God but passed on by an instructor to a learner. In 4QInstruction sapiential 
terminology, the notion that wisdom is revealed by God, and a social reality in which such 
wisdom is transmitted converge. 
186 Klaus Berger, Die Weisheitsschrift aus der Kairoer Geniza: Erstedition, Kommentar und Übersetzung 
(TANZ 1; Tübingen: Francke, 1989), 61; Andr6 Caquot, 'Us Textes de Sagesse de Qoumrän (ApMu 
pr6liminaire), " R11PR 76 (1996): 1. 
187 See esp. Daniel J. Harrington and John Strugnell, "Critical Note: Qumran Cave 4 Texts: A New 
Publication, " JBL 112 (1993): 491-499; Daniel J. Harrington, "Two Early Jewish Approaches to Wisdom: 
Sirach and Qumran Sapiential Work A. " SBL Seminar Papers, 1996 (Atlanta, Ga.: Scholars Press, 1996), 
123-132; "The rdz nihyeh in a Qumran Wisdom Text ," RevQ 17 (1996): 549-553; "Ten 
Reasons. " See also 
Harrington, Wisdom Texts; James E. Harding, review of D. J. Harrington, Wisdom Texts from Qumran, 
DSD 5 (1998): 237-245. 
188 See esp. John Strugnell, "The Sapiential Work 4Q415ff and Pre-Qumranic Works from Qumran: 
Lexical Considerations, " in The Provo International Conference on the Dead Sea Scrolls: Technological 
Innovations, New Texts, and Reformulated Issues (ed. D. W. Parry and E. Ulrich; STDJ 30; Leiden: Brill, 
1999), 595-618. 
189 Armin Lange, "Wisdom and Predestination in the Dead Sea Scrolls, " DSD 2 (1995): 340-354. This is a 
summary of Lange's detailed book Weisheit und Pradestination: Weisheitliche Urordnung und Pradestination 
in den Text/iinden von Qumran (STDJ 18; Leiden: Brill, 1995). See also: "Kognitives lqh in Sap A, im 
Tenak und Sir, " ZAH 9 (1996): 190-195. 
190 See esp. Torleif Elgvin, "Admonition Texts from Qumran Cave 4, " in Methods of Investigation of the 
Dead Sea Scrolls and the Khirbet Qumran Site: Present Realities and Future Prospects (ed. M. 0. Wise et 
al.; ANYAS 722; New York: New York Academy of Sciences, 1994), 179-196; "Wisdom, Revelation, and 
Eschatology"; "Reconstruction"; "Early Essene Eschatology. " See also his thorough dissertation, which 
includes material published earlier in these articles: "An Analysis of 4QInstructiorf' (Ph. D. diss., Hebrew 
University of Jerusalem, 1997). 
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ý'=n in 4QInstruction 
4QInstrucfion is chiefly made up of admonitions addressed to a figure consistently 
designated The editors suggest that the title given the teacher may have been 
which jars somewhat with their insistence that this is not a sectarian Work: 193 
as "instructoe, is chiefly a Qumranic usage. ' 
94 It is not really attested in this sense 
even in Daniel: in Dan 11: 33 although the give instruction this role is inherent in 
the verb 17=1 but not necessarily implied by the term itself. "' occurs T 
four times in 4QInstruction, l 96 but the editors' comments are problematic. With reference to 
4QInstructiond 21 2, '9' they suggest that is very frequent in this work, " and that 
the combination -1. = "seems unique. "' This assertion is incorrect, since 
L7: )Vn I= occurs twice each in Proverbs and Sirach. ' They note that "[ilt is hard to 
determine to what office relates in 4Q415 ff., "'00 which assumes that this term 
indicates an office, and makes the possibility that I= is synonymous with I= 1: 1, 
which they cautiously suggest, 2" harder to support: if the two are synonymous then 
191 In terms of genre, 4QInstruction is therefore closest to the instruction, though this does not account for 
all aspects of this complex and enigmatic work. For the understanding of this work as instruction, see 
Harrington, Wisdom Texts, 40; Elgvin, "Analysis, " 31; Strugnell et al., Qumran Cave 4 XXIV, 17. 192 Strugnell et al., Qumran Cave 4 XXIV, 3,19. 
193 Strugnell et al., Qumran Cave 4 XXIV, 21-31,33-34,36. 
194 Hans Kosmala, "Maskil, " JANESCU 5 (1973): 240; Strugnell et al., Qumran Cave 4 XXIV, 448. 
195 Pace Kosmala, "Maskil: '240. 
196 That is, if occurrences of the same phrase in parallel manuscripts are not counted separately. The four 
occurrences are: (1) 4QInstructionb 2 11,15 (reconstructed); par. 4QInstructionc 2 11,19 (reconstructed); 
4QInstructiond 21 2 (= 8 15); 4QInstructione 19 2 (reconstructed); (2) 4QInstructionc I 1,25; (3) 
4QInstructiond 81 + 81 a 17; (4) 4QInstructiond 238 1. 
197 Par. 4QInstructionb 2 11,15; 4QInstructionc 2 11,19? 
198 Strugnell et al., Qumran Cave 4 XXIV, 244. Is four times "very frequenf' in a text which may have 
been composed of 23 columns (Elgvin, "Reconstruction, " 563,579-580; Strugnell et al., Qumran Cave 4 
XXIV, 18), or even thirty (Steudel-Lucassen)? 
199 Prov 14: 35; 17: 2; Sir 7: 21; 10: 25. Moshe Segal cites Prov 17: 2 in connection with Sir 7: 21 
(Uý7111 N'110 I= -IBM [2d ed.; Jerusalem: Bialik Institute, 1958], ritz). 
200 Strugnell et al., Qumran Cave 4 XXIV, 168. 
201 Strugnell, et al., Qumran Cave 4 XXIV, 168, on 4QInstructionc I 1,25. Armin Lange translates 
ýIZVJM "Unterweisee'at this point (Weisheit, 53; cf. his translation of ýIZVM in 1QS 111,13: Weisheit, 
137), and reads ID rather than IM (Weisheit, 5 1; cf. Caquot, "Textes, " 18). Lange sees 4QInstructionc 1 1, 
25 (his 4Q417 2 1,25) as a reference to the meaning "instructor" for ýIZVM outside the Yahad (Weisheit, 
144 n. 99). Lange therefore offers a completely different understanding of this passage to the editors. For 
Lange, ýIZVM is the subject of 121=rlil, making the verb 3rd. masc. sing. Perfect: "for the instructor has 
50 
refers to the same "office" or function as I'lMn. They are right to note that 
4QInstruction knows two different senses of "acting intelligently""' and "making 
someone intelligent, "20' but contradict this in their remarks on 4QInstructiond 238 1: "[i]n 
4Q415ff. (four times) and in the 1-1 IQ texts (thirty times), occurs only in the sense 
of 'instructor' (so in Biblical Hebrew but rarely). "... This confusion surrounding the 
interpretation of ý"== in 4QInstrucfion needs to be clarified. 4QInstructiond 238 1 is too 
fragmentary to permit meaningful discussion. However, the other three occurrences of 
ý%: )= in 4QInstruction deserve comment. This term occurs in the phrase 
probably in the phrase ý"ZWZ JZ and with the object suffix 
3.1.1. ý'IZVJM -1=1) 
The phrase ý'IDVJM IMDý, "as a wise servant: ' may be fairly certainly restored in 4QInstructiond 21 
205 2, which Eibert Tigchelaar, followed by the editors, has placed with 4QInstructiond 8. 
4QInstructiond 21 2 parallels 4QInstructionb 2 11,15 (in which only ý of ý'IZVM remains) and 
4QInstructionc 2H+ 23 19 (in which only MDý remains). The restored phrase reads 
ý-IDVM -I=Dý * -MM-7 [MIM], "[and you], be like a wise servant to hiM.,, 206 
acquired insight into your secrets" (Weisheit, 53). For the editors, the ýIZVJM J= is the addressee and 
therefore the subjectof pimn-ii, which is thus taken as imperative: "0 sage child, get understanding about 
all the mysteries concerning thee' (Strugnell et al., Qumran Cave 4 XXIV, 155, italics original; cf. 
Florentino Garcfa Martfnez and Eibert J. C. Tigchelaar, The Dead Sea Scrolls Study Edition [2 vols; Grand 
Rapids, Mich.: Eerdmans, 2000], 2: 859: "wise son, understand your mysteries). Garcfa Martfnez's earlier 
translation, "for with intelligence they will understand your secrets" (DSST 387), does not reflect the 
Hebrew 111=1-il ý1=2 IM/1Z. The verb is not third person plural and it would be odd to translate 
ýIZVM adverbially. 
202 4QInstructiond 212 par. 
203 4QInstructiond 81 + 81a 17. This meaning is confirmed by the object suffix 1ID-. See Strugnell et 
al Qumran Cave 4 XXIV, 310. 20W Strugnell et al., Qumran Cave 4 XXIV, 448. 
205 Strugnell et al., Qumran Cave 4 XXIV, 232,244. 
206 Elgvin apparently does not notice that the three fragments overlap to the extent that this phrase may be 
reconstructed. He reconstructs 4QInstmctionb 2 11,15 *[IZZ -72, Vý 1ý -Iln-inl], "[Then you would be 
his servant in all thi]ngs(? )" ("Analysis, " 210,212). 
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Who is the 3rd masc. sing. referent? In 4QInstructionb 2 11,1-2 
207 God appears to be the 
208 
subject of nn! D and rISIDI in light of Ps 111: 5 . In 4QInstructionc 2 11,3, the phrase 
[m ýi]zý qnco nný, "to give food to eve[ry living creature]" recalls Ps 111: 5, where YHVM "has 
given food to those who fear him" 1ý11 9., M). 
209 In Ps 111: 4, YHWH is described as TTV.. 
011111111rl, "gracious and merciful, " anticipating the idea of God releasing his mercies in I- 
4QInstructionb 2 11,1.2 10 God provides for every living creature and "if he shuts his hand, the spirit 
of all flesh will be gathered- cium ýiz rin rIMMUI I'll The combination 'I' + TM1,1 
occurs in Deut 15: 7 where the Israelite is commanded not to close his hand against his poor brother at 
the year of remission. The addressee is related to the 3rd masc. sing. referent in 4QInstructionb 2 11,1- 
3 in the same way the poor brother is related to the addressee in Deut 15: 1 -11. Interestingly, 111M% AV 
occurs 6 times in Deut 15: 1-11 211 and at least 3 times in reference to the addressee in 
4QInstruction. 212 The speaker seems to be using the language of Deut 15 to express the addressee's 
relationship with God. The idea of YHWH providing for "every living creature' is familiar from Ps 
1459 213 confirming that God is the 3 masc. sing. referent at this point. 
In 4QInstructionb 2 11,4-7 the subject matter is the relationship between the addressee and a 
human creditor, which might suggest that a human superior is in mind in line 15, the 3rd masc. sing. 
207 Par. 4QInstructionc 2 11,2-4; 4QInstructiond 7b 14-8a 1. Although I and I may frequently be confused 
in 4QInstructiond (Strugnell et al., Qumran Cave 4 XXIV, 215), it is not impossible that the Hiphil T'Dj)" 
rather than the Qat T101.1' should be read in 4QInstructiond 8a 1. However, this would require a meaning 
"cause to close" for TSID Hiphil rather than the usual "cause to leap" (Jastrow, 1403). 
208 Strugnell et al., Qumran Cave 4 XXIV, 94. 
209 The editors also cite Prov 31: 15, in which a woman of strength (Prov 31: 10: 
ýIrl-rltp) is said to 
have given food to her household (rinný 9-iCO inni). T-IV'. - I 
210 Par. 4QInstructionc 2 11,2. 
211 Deut 15: 4,7 (2t), 9,11 (2t). 
212 (1) 4QInstructiona 6 2; (2) 4QInstructionb 2 111,8 (par. 4QInstructiond 9,9a-c 6); (3) 4QInstructionb 2 
111,12 (par. 4QInstructiond 9,9a-c 13). 111=R could be restored in 4QInstructiond 168 3; 249 3. In 
4QInstructionc 2 1,17 111MR stands at the beginning of a line at the end of a stich, as the following MINI, 
which begins the following stich, indicates. The vacat at the end of line 16 may only be reconstructed 
tentatively (for a possible reconstruction, see Strugnell et al., Qumran Cave 4 XXIV, 173,185). It is 
unclear whether 111, Mýt refers to the addressee at this point. 
213 Ps 145: 15 (MT) ln. V= nýzR-nR 1nR1 1"1=Q1 jlýR "the eyes of all wait for 
you and you give them their food in its proper time. " The phrase "It Mtb- in Ps 145: 21 recalls TT 
4QInstructionb 2 H, 2-3 (reconstructed). 
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referent now being human rather than divine. If so, ý'D= * MM-i -MrIN is a command to 
relate to a human superior as a wise servant should. This places 4QInstructionb 2 11,15 in the context 
of other occurrences of ýIDVM IDD in the Hebrew wisdom corpus. Prov 14: 35 reads 
"a king's favour is towards a wise servant: ' and Prov 17: 2 reads 
214qj, Zn -*rp j-, -*rr miR jinni "a wise servant rules over a son who 
brings shame and divides (his) inheritance among (his) brothers. " Sir 7: 21 is apparently addressed to a 
superior, ms A readingumm mnvmn ýR US::; 215nnri ý, Zt; n "love a wise servant as 
(your) life; do not withhold his freedom from him. " The text of Sir 10: 25 is more complex. Ms A 
reads O'llil ý'ZVM -=, "a wise servant will be exalted, , 216 whereas ms B reads 
ril-mv mnim ý, zun "MD, "nobles will serve a wise servant. , 217 The paradox of a wise servant 
being exalted or being served emphasises even more the idea that ýIZTM is someone who is 
wise in his subservience to a human superior. These references from Proverbs and Sirach were not 
necessarily in the mind of the author of 4QInstruction, but help to demonstrate that the phrase 
ý'D= "IMD and the concept it represents were familiar from other parts of the Hebrew wisdom 
corpus. 
The so-called "suffering servant" of Deutero-Isaiah cannot be ignored, either. In Isa 52: 13, the 
phrase I-i= Mil is often taken in the sense "behold, my servant shall prosper. "218 R. 
Norman Whybray admits that the normal meaning of ý= Hiphil is "understand, be wise or 
prudent, " but opts for the related meaning "prosper, be successful, " noting that "success was believed 
,, 219 to be the normal outcome of the possession of wisdom. However, it is the sapiential nuance 
which struck the LY. X translator: Mob avv4act 6 ncCk gov, "see, my servan t220 shall understand. " 
Importantly, H. L. Ginsberg has suggested that the author of Dan 11-12 identified the suffering 
214 and Vjl;? ý are polar opposites in Prov 14: 35; 17: 2. 
215 Genizah ms B: =IN. 
216 M'Ilil is a Hophal perfect form. The translation given here is intended to be idiomatic in English: a past 
sense for the perfect would seem inappropriate here. 217 Cf. LXX: 01UT10 00(ý(j ZXCI' )0EP01 XE1T0VP1j-q'ao-ua&v, "freedmen will serve a wise servant. " 218 Cf. NJB; NRSV. 
219 R. Norman Whybray, Isaiah 40-66 (NCB; London: Marshall, Morgan & Scott, 1975), 169. 
220 Or "son, child. " For the meaning "slave, servant" for ndlu;, see Trdk III (LSJ 1289). 
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servant of Isa 52: 13-53: 12 with a group of his own day known as 01ý1-'Dt n. 221 If Isa 52: 13 rather .. I- 
than the references in Proverbs and Sirach are in mind, the addressee is surely to relate to God as a 
wise servant. However, the context seems rather to indicate the relationship between the addressee and 
a human superior. Isaiah 52: 13 certainly echoes references to ý1=112 'IMD in the wisdom corpus, but 
may not be directly relevant to 4QInstruction. 222 
One NT reference should be mentioned. In Matt 24: 45 (par. Luke 12: 42), 223 Jesus begins the 
parable about the "faithful and wise servant" (6 ITIOT64; SODA04; Kai 4)pdvzgoc). Jesus' addressees are 
intended to be or become wise and faithful servants. 224 The similarity with 4QInstruction is 
surprisingly close: in the Qumran text, an instructor exhorts his pupil qI; P) to be like a wise 
servant and in Matthew and Luke Jesus tells a parable to his disciples with the intention that they 
will become like the wise servant of the parable. Both texts may well reflect the use of the phrase 
'IMV in Hebrew wisdom literature, though the vocabulary used by Matthew and Luke is not 
reflected in the LXX of the texts cited from Proverbs and Sirach. 
225 
It is significant for our understanding of the place of 4QInstruction in the Hebrew 
wisdom corpus that these parallels may be adduced for the phrase -TZ. V. However, 
it seems clear that here does not refer to an instructor. Rather, -IM. 1) 
represents the kind of person the addressee should be in relation to his superior. This 
passage does not help directly in the study of the transmission of revealed wisdom in the 
Qumran corpus. 
221 H. L. Ginsberg, "The Oldest Interpretation of the Suffering Servant ," VT3 (1953): 402-403. 222 Isaiah 40: 3, also part of Deutero-Isaiah, was a key text for the self-understanding of the community's 
self-identity. It is interesting to note that 
ý= Hiphil is connected with the "time to prepare the way to the 
wildemese'in IQS IX, 19b-20. Although there are lexical connections between 4QInstruction, Serekh ha- 
Yahad, and Deutero-Isaiah, however, it is difficult to see any direct connection between 4QInstruction 
the other two at this point. 223 Cf. Matt 25: 21; par. Luke 19: 17. 
224 Cf. Luke 12: 41. 




In 4QInstructionc I 1,25, the phrase IM, "son of a sage" or "wise son" appears, 
though the first word is damaged, making it difficult to decide whether this is the correct 
reading or whether we should in fact read ý')=n '.: ), which would change the sense of this 
passage entirely. "' Both possibilities will be discussed. 
It is difficult to see how ý1=3 1Z would fit in this context. The phrase 
TZ11"IM IMMI i7l== 1Z would have to mean something like "for a sage has understood your 
mysteries (viz. the mysteries concerning you? ). " A i7l=M figure does not appear elsewhere in this 
fragment, unless the speaker is a in which case the 3rd masc. sing. referent might seem odd. 
why should a refer to a i7l= in the third person in this way? Also, what would it mean 
for a i7l. '= to understand the mysteries of the JIMM? The whole emphasis of this passage is on the 
understanding of the JIMn himself, While the scant remains of the second letter of this line seem to 
have more in common with 1, as in i71: )VM in this line or IM in line 15, than with final 1, as in 
JIMn in line 14 or 11"IZI in line 15, i7l=M 1Z would be difficult in this context. 227 
ý'= I=, however, would fit perfectly, and would suggest some interesting implications for 
the literary allusions in this text. Elsewhere in this column, the addressee is characteristically called 
JIMM. It is just possible to read 1=2 imm, "you, understanding one7' in line 1.228 The reading 
I, = rinm ismorelikely in lines 13-14 and the reading -Mill I-M 0=77 JIMM IM MINI, "and you, 
understanding one, contemplate the mystery that is to be' is certain in line 18. ý'V= In is 
analogous to I= P in line 18. The Hiphil participles of these two roots occur in parallel in Dan 
1: 4,229 increasing the likelihood that the two phrases are synonymous here. If so, then MINI should 
be reconstructed at the end of line 24. Reading ýIZVM I= would make the addressee the subject of the 
Ilithpolel imperative 111MMI, which would square with lines 12-13, where the addressee is 
commanded to "seek these things diligently at all times, and understand [al]l their sources430 
226 See above, n. 201. 
227 The editors suggest that ID or 1E) could be read here (Strugnell et al., Qumran Cave 4 XXIV, 168). 1E) 
would fit the context even less well. 228 Strugnell et al., Qumran Cave 4 XXIV, 15 1; Garcia Martfnez and Tigchelaar, DSSSE 2: 858. 
229 In Dan 1: 4, Daniel and his companions are described as 'MVI-ý= "those who have TI"T,.. &- 
insight into all wisdom" and D-M 121=2, "those who understand knowledge. " T 
230 Or "outcomes"; see Strugnell et al., Qumran Cave 4 XXIV, 155,160. Garcia Martinez and Tigchelaar 
give "effects" (DSSSE 2: 859). Vermes gives "results" (CDSSE 409). 
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(rinninin ý[=] Imnin -mn'1rTV i*A). In context, then, it would make more sense to see 
ý'DVM 1: 1 as the addressee and the subject of an imperative. 
231 
ý'ZVM IM is not unknown in Hebrew wisdom literature. In Prov 10: 5a we read 
ý, Ztn '. I= 'j. 4, "a wise son reaps in the summer. " ýIZMZ is synonymous with 1=7 in 
Prov 10: 1a and antonymous with VJIZM 1:; - in Prov 10: 5b. More importantly, ý'=Jn I= is used with 
reference to Solomon in Sir 47: 12. The Hebrew reads ri=ý IZ17J ýIZW3 IM 11-irm -1mv nian, 
"on account of him (viz. David) there arose after him a wise son who lived in security. " This may be an 
allusion to the words of Hiram in I Kgs 5: 21,232 where Solomon is described as C; U "a wise TT 
,, 233 son. 
It is not impossible that ý': )= JZ is a construct chain: "son of a sage" This is 
234 possible since David is twice described as in the MT Further, in the superscription 
'111ý to Ps 32 could be understood as in apposition: "of David, (who is) a sage., 235 
ý'=M 1: 1 in 4QInstructionc 1 1,25 could also be a construct chain, an understanding favoured by 
Edward Cook. 236 I= I= in 4QInstructionc IL 18 could also be a construct chain, 
237 
which would 
mean that both ýIZVM and 11= are synonyms indicating a teacher. This usage for ý'=M is 
familiar at Qumran, and may be attested elsewhere for IZM. 23 a However, given the use of ý1: k?? 3 
in the MT to mean "wise son, " and given the use of the analogous phrase MXT 1; in the MT with a 
similar meaning, there is no need for such a usage in 4QInstructionc 11,18,25. 
The use of ý1= I= for Solomon in Sir 47: 12 may suggest that in 4QInstructionc I 1,25 
the wisdom of the I'MM is modelled on that of Solomon. This recalls Elgvin's suggestion that in 
4QInstructiond 81 +81a we encounter a radical reinterpretation of the Solomon tradition, and that the 
Solomon tradition generally influenced the thought of 4QInstruction. 239 Elgvin compares the 
language of 4QInstructiond 81 +81a with Solomon's prayer and God's promise to him in 1 Kgs 3: 6- 
231 He is the subject of the following imperatives in this column: COM-ii lines 2,3,18 (4QInstructiond 
43,44,45 1,14 [reconstructed]); VIII (sic) line 6; "IM line 12; pinnil line 12; VI line 18; D21n ýR 
line 23; MXI 4QInstructiond 43,44,45 1,4. 
232 Patrick W. Skehan and Alexander A. Di Lella, The Wisdom of Ben Sira: A New Translation with Notes 
(AB 39; New York: Doubleday, 1987), 527). 
233 The phrases in Sir 47: 12; 1 Kgs 5: 21 are different in both Hebrew and Greek. The LXX reads vld'v 
4ýpdvzvov in I Kgs 5: 21 and vlok ýTIIOTTJVWV in Sir 47: 12. 234 1 Sam 18: 14,15. 
235 See also II Qpsa XXVII, 2-11, where David's wisdom is extolled and a list of his compositions given. 236 Edward M. Cook, "Maskil and Mebin in the Dead Sea Scrolls" (paper presented at the annual meeting of 
the SBL, Nashville, Tenn., 20 November 2000). 
237 Cf. Lange, Weisheit, 53. 
238 Lange, Weisheit, 56. Alexander Di Lella translates JIMM in Sir 42: 21 "counseloe' (Skehan and Di 
Lella, Wisdom, 484,492), but for the same form in Sir 10: 1 Patrick Skehan offers "a prudent person! ' Wisdom, 221). 
39 Elgvin, "Wisdom, Revelation, and Eschatology: '453; "Analysis, " 270. 
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14,240 suggesting that this indicates that the wisdom God gave to Solomon is now given to the elect 
in the community of the eternal planting. 24t This connects with the idea that wisdom belongs in 
heaven and is transmitted to humans. That Solomon possessed God's wisdom (W-M'ýX rl=rl 
242 - ) is 
recognised by the sons of Israel in 1 Kgs 3: 28, and it is explicitly stated in I Kgs 5: 9 that 'Viod gave 
Solomon wisdom and greatly increased understanding": -N*7* 11=1 n7i, ýýt jlýn 
243 
I-TI 
Thus Hebrew texts referring to Solomon's wisdom helped to shape the ideas found 
in 4QInstruction. like Solomon, the I'= has been given wisdom from God. "' like 
Solomon, he is called ý`: WZJM. It is not certain that the author of 4QInstruction was 
consciously alluding to Sir 47: 12 in 4QInstructionc I 1,25, but the phrase JZ is 
attested for a wise man in the Hebrew wisdom corpus (Prov 10: 5) and is used to refer to 
Solomon, himself the paradigmatic wise man, in Sirach. However, although our 
understanding of the term ý`=Jn itself has expanded, we have leamt little so far about the 
idea of transmission. It is true that Solomon acts as a transmitter or mediator of wisdom 
240 Elgvin, "Wisdom, Revelation, and Eschatology, " 453 n. 58; "Analysis, " 125-126 n. 8. The following 
similarities are based on Elgvin's analysis but supplemented by my own observations: (1) ý1-14 
ýI-Q-ii '10MI (1 Kgs 3: 6) and Mlnrl"IMI 10MI (4QInstructiond 81 +8 la 8); (2) 7* MICO- ý- -1 V-TI 
(I Kgs 3: 9; cf. 2 Sam 14: 17) and V* MICO I'M 1,11M; 11=* (4QInstructiond 2,2a-c 7; par. 
4QInstructionb 1 15); (4QInstructionc I 1,8); 
(4QInstructionc 1 1,17-18; par. 4QInstructiond 43,44,45 1,13-14 [reconstructed]); 
pni ] nico nv* ininnn ni (4QInstructiond 221 5); rin mv mcom nv-m ýizvn (4QInstructiong 5 
6; (4QInstructiong 1,2 i 7); cf. SHRPref line 11: z1M-M. V'MJ'M*; (3) 
JIM-* (1 Kgs 3: 9), JIMM (1 Kgs 3: 11); JIM) (I Kgs 3: 12) andl, nn rinm (4QInstructiond 81 + 81a 15); .T3-TT 
I, zn mi (4QInstructiond 81 + 81a 18; J'Dn IM is another possible reading: Strugnell et al., Qumran 
Cave 4 XXIV, 301; Garcia Martinez and Tigchelaar, DSSSE 2: 872); (4) Cob 7jý =t (I Kgs 3: 9); 
MEVit3VbViý (I Kgs 3: 11) and 11COMOM VI'l-i (4QInstructiond 81 + 81a 7); (5) 11=1 =1 (1 Kgs TI--I. TITT 
3: 12) and *=Til Mý =11 ý1M (4QInstructiond 81 + 81a 20); (6) nViD-01 nnI (I Kgs TT 
3: 13) and I-Mln -M-i1=D1 (4QInstructiond 81 + 81a 5); 
, nim rný N*rný rinn Im nzý mzimi (4QInstructiond 81 +81a 6); MICO =1,1= 11nv= Nýnn 
(4QInstructiond 81 + 81a 19; (7) ntpn -tt* 'Z-11M I'M-. Mý) (I Kgs 3: 14) and 1"IZI IMIV ýID 
(4QInstructiond 81 +81a 8); -rnn I vnim (4QInstruction Rzý d 81 + 81a 6); TIN IýTlll ýIZ 
(4QInstructiond 81 + 81a 14). 
24 1 For the phrase "eternal planting" Mtn) in 4QInstruction, see 4QInstructiond 81 +81a 13. 
242 Cf. 07(ýKl M: tl, "the wisdom of God's angel" (2 Sam 14: 20). 
243 ., 
TIT 
CL Wis 7: 7,17; 8: 21; 9: 4,10,17. 
244 E. g. 4QInstructiond 81 + 81a 9: -MnýVUT 1-nmtzi rnzý rinp iýzv into, "and you, he has [ope]ned up insight for you, and made you ruler over his treasure house. " 
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revealed to him in the Wisdom of Solomon. In Wis 7: 13 we read aBdXwt; TE E'vaOov 
&OOMI; TE PETaBISWIll, TO'V TO&DTOv abTýC Ov'K dTFOKPVTTTOpat, "I leamt without guile, I 
transmit without envy: I do not hide her riches . "24' This text does not illuminate 
4QInstruction, however. 
-ii Zý" :)Vn 
We turn our attention now to 4QInstructiond 81 + 81a 17, where the terin is used in 
a manner which significantly illuminates our understanding of transmission in this work. 
4QInstructiond 81 + 81a 17 reads lljnlý 901-it rnzý, zvm ýto -imi rimin pinn-it, "seek 
understanding diligently, and from the hand of all who give you instruction increase learning. " The 
2nd masc. sing. imperative Hithpolel of I'M occurs several times in this work . 
246 It is followed three 
times by a form of 1M, 247 "exceedingly 248 probably how -IMIn is to be understood here. 249 
YOU, )250 i IDýIZVM is to be understood as either a participle ("who instructs or a noun ("your 
instructoe, ), with either a 2nd masc. sing. pronominal suffix or a 2nd masc. sing. verbal (object) 
245 Although there is no evidence that the Wisdom of Solomon was known at Qumran, the idea of the 
transmission of insight that lies behind Wis 7: 13 is widespread. Importantly, the verb VE-raMwpi (Wis 
7: 13a) and its pair VE-ra*XaVAavw occur in Josephus, the historian referring to an oath of the Essene novice 
to faithfully transmit the teachings of the sect. The relevant text reads: 7rpdc TOV'TOIC OAV-U(YIV V7161EVi PEV 
PETaSoVvat T(; V 80'YVdT(OV 4TEPOK ý 6c a1bTOk RETEXagcv, ei(ýEfEoOaz SE X1DGTda1C Kai 
GVVT7JPi1oE&v 690i(OC Td TE Tfic aipcoc(o-c ai)T(; V PiAia Kai Ta Tav dy-yA(ov 6voVaTa, "besides, he 
swears not to transmit the teachings to anyone differently from how he himself received them, to shun 
robbery and, similarly, to preserve carefully the books of their sect and the names of the angele' (Josephus, 
J. W. 2.8.7). 
246 4QInstructiona 11 12; 4QInstructionb 2 111,14 (par. 4QInstructiond 9,9a-c 15 [reconstructed]); 
4QInstructionc 11,12,25; 3 3; 4QInstructiond 68 5; 81 + 81a 17; 147 5,6; 4QInstructiong 5 6; (possibly) 
4QInstructiond 238 3. The 2nd masc. pl. imperfect Hithpolel 1111=rln occurs in 4QInstructiond 2215. 
247 4QInstructiona 11 12 4QInstructionc 33 4QInstructiond 81 + 81a 17 
248 Cf. BDB 547. 
249 Strugnell et al., Qumran Cave 4 XXIV, 301,310. The form M-M is found in 1QS X, 16; IQHa XIX, 
3; 4QInstructiond 137 4. The editors rightly reject the possibility of reading M-M, "from her hand ," since 
this would go against the established usage (known from 4QInstructiona 11 12; 4QInstructionc 3 3) and 
would presume a feminine singular antecedent which would have originally appeared in the lacuna in line 16 
(cf, Strugnell et al., Qumran Cave 4 XXIV, 310). 
250 With ýt (ýI. D) the participle is usually in the singular, though a plural is meant (cf. Joilon §139i). 
See, e. g., Jer 18: 16: -MýD -IMID ýb, "all who pass by her. " ýVI.. 
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suffix. 
251 901-il is a 2nd masc. sing. imperative Hiphil from 90" meaning "inerease, "252 
the subject being the , =M. 253 pinn-il and 90lil are thus parallel. 901 is frequently followed by an 
infinitive with the sense of continuing to do something, 254 perhaps suggesting that we should restore 
[n]rll')ý, "(continue) to receive, " though the verb MlDi7 does not occur in this construction 
elsewhere. However, the construction + 9'01-11 ("to increase instruction') occurs in several 
sapiential texts, 255 and the editors are probably correct to understand t7l* galM in that sense 
here. 256 
This line contains the most explicit hint of a Sitz im Leben for 4QInstruction. Two 
complementary social roles are referred to, ý'=n and 11=1 The addressee is called I'= in line 15, 
and exhorted to increase learning from the hand of all those who give him insight in line 17. Ile 
implication is that there is a group of wise men who are ranked above the 1':: M and are in a position 
to give him instruction. The speaker himself may be part of this group. The rationale for the implied 
hierarchy is that the is wise and in a position to instruct on account of his wisdom. The 
JIMM is in need of instruction. 257 1 
251 i7l=M, which is singular, may take either kind of suffix, though a singular participle would usually 
have a pronominal suffix (Jollon §66). In the 2nd masc. sing. it would be impossible to distinguish 
between the two in any case. 
252 For the Hiphil imperative of 901, see also 4QcryptA 3-4 11,5 (reconstructed), 6,7. The Hiphil 
imperative of 901 does not occur in the MT. 
253 The section in which 4QInstructiond 81 + 81a 17 occurs begins with an address to the I= in line 15. 
254 Jollon § 177b. For references see DCH 4: 238. 
255 Prov 1: 5; 9: 9; 16: 21,23; 4Q298 3-4 11,5 (reconstructed: see Menachem Kister, "Commentary to 
4Q298 ," JQR 85 [1994]: 
243; Stephen J. Pfann, "4Q298: The Maskil's Address to All Sons of Dawn, " 
JQR 85 [1994]: 229-230; DCH 4: 575; Garcfa Martfnez and Tigchelaar, DSSSE 2: 656); 4Q436 1 1,2 
(4QBarki Nafshic). David Rolph Seely prefers to see 4QBarki Nafshic as a "sectarian text with wisdom 
elements" rather than a sapiential text per se C'Ilie Barki Na/shi Texts (4Q434-439), " in Current Research 
and Technological Developments on the Dead Sea Scrolls: Conference on the Texts from the Judean Desert, 
Jerusalem, 30 April 1995 [ed. D. W. Parry and S. D. Ricks; STDJ 20; Leiden: Brill, 1996], 202). However, 
this distinction is both dubious and unimportant for present purposes. In Prov 16: 21 the phrase J`Q4 
occurs in collocation with the phrase Zý-=rl and in Prov 16: 23 the same phrase occurs in collocation 
with C=rl Mý. This is to be compared with =ý 'MZ? l in 4QInstructiond 81 + 81a 20. Interestingly, 
ý12)tn occurs in Prov 16: 20. It is possible, therefore, that the vocabulary of 4QInstructiond 81 + 81a is 
intended to recall these admonitions from Proverbs. Elgvin also cites Sir 8: 8 ("Analysis, " 274), where III-) 
is the ob . ect of -Mý (Qal). 9 
256 Strugnell et al., Qumran Cave 4 XXIV, 3 10; DCH 4: 575. 
257 Elgvin does not explore this possibility, but believes that -MDý'MVZ refers to fellow community 
members: "[t]he addressee shall obtain insight with the help of 'your wise ones', probably other members of 
the community" ("Analysis, " 274). This cannot be sustained: when this text is read alongside texts relating 
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This may be clarified by looking at texts in which ý= Hiphil is used with a verbal (object) 
suffix. 258 In these texts the Hiphil is unquestionably used causatively. In Psalm 32: 8 YHWH says to 
the psalmist 1ý0 N-, "I shall instruct you and teach you the path in which 
you should walk. " God gives wisdom from which the psalmist will benefit. In Dan 9: 22, Gabriel's 
mission is to give wisdom to Daniel: -ill'M MR: V, 'I came forth to bring wisdom to T-II. I-I. TT 
you. " In Neh 9: 20 God has given his spirit to instruct his people in the wilderness: 
ný,. -ptný nm rinim-nIM11, "and you gave your spirit to instruct them. " These texts all refer to -. -3T -T T- -1 1 
instruction from a heavenly source. In Dan 9: 22; Neh 9: 20 it is mediated through an agent acting on 
God's behalf. 
There are several occurrences in the Qumran scrolls of ýZvj Hiphil with a verbal (object) 
suffix. 
259 In I QS IX, 18 260 the ýIZVM, who is "to learn all the wisdom found in accordance with 
the times" (mmvrvsý nmrn ýDvrn ýiz nR 11ný)ý6 
1 
and part of whose role is to bring each 
man near according to his wisdom 
ýZqj j)ý, ), 262 is to instruct the chosen of the way in 
the mysteries of wonder and truth (nnm ýft rin mý, zvrný). In IQS IX, 2Cý63 he is "to teach 
them everything that has been found" (R=11 ý1: ) In lQSa 1,7, it is presumably the 
"sons of Zadok, the priests, and the men of their covenanf 
264 
who will "[te]ach him (viz. the native 
Israelite youth) 
265 
the book of HGY and according to his days instruct him in the statute[s] of the 
covenant" O-M*1=21 11MI 1=1 11M 100M lil"IM 11 ý111=). 
266 In IIQMelch 11, 
20 the eschatological prophet is the one who instructs: "to [in]struct them in all the ages of the 
Wor, X, 
267 ([nýi ]. V-11 nq) ýImn rnný, Zv [n]ý). 
to the ýIZV3 from elsewhere in the Qumran corpus, it becomes clear that 4QInstruction bears witness to 
social roles within a recognised hierarchy. 
258 This appears to be the only occurrence in Classical Hebrew of the Hiphil participle of with a 
verbal (object) suffix. 259 4Q381 15 8 has already been discussed (§2.1 above). 
260 Par. 4QSb XV]11' 1-2 (reconstructed); 4QSd VIII, 3; 4QSe 111,17 (reconstructed). 
261 IQS IX, 13; par. 4QSe 111,9 (reconstructed). 
262 IQS IX, 15-16; par. 4QSd VIII, 1; 4QSe 111,12-13 (reconstructed). 
263 Par. 4QSb XVIII, 3; 4QSd VIII, 4; 4QSe 111,194: 1 (reconstructed). 
264 IQSa I, 2: mn-inviw wrinxi pim; nn 265 Cf. I QSa 1,6-7 (reconstructed). 
266 Note that ý= Hiphil and -R* Piel are parallel here. See also M11Z-* (line 5). 
267 Translation: Garcfa Martfnez and Tigchelaar, DSSSE 2: 1209. 
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In lQHa XV, 26, the hymnist, who elsewhere identifies himself as ýMrDn, 
268 
proclaims 
111). 261 "You (viz. God) have instructed me in your truth" (nnnmn nný= - In lQHa XVIH, 4 the 
hymnist proclaims that God has taught man 
270 "wonders like these' cnýRz niRýE)= i*=n), 
and in line 7 he asks God the rhetorical question: "How shall I answer unless you instruct me? ' 
(%nýzvrn ýt*n. =R rvm). In lQHa XIX, 9-10 we read "and your (viz. God's) compassion to 
all the sons of your pleasure, for you have taught them the secret of your truth and in your wonderful 
mysteries you have instructed them" (=rnrvz ninnnn ýi*rnmnni 
mnýmvn -MZRýE) 111=1 'i=MR '110M). This appears to refer to God instructing a group of his 
elect (M)MM *11Z). 271 An important text is IQHa XX, 33, which evidences a similar process to that 
found in 4QInstructiond 81 + 81a: nnýzvjrn mt RIZ 11MR MDINI, "arid how shall I understand 
unless you (viz. God) teach me? " The hymnist's ability to understand (I'M Hiphil) is preceded by 
instruction from God (ý= Hiphil). This is suggestive of a technical language in which the process 
of instruction is represented by these two verbs in collocation. By extension, the one instructed could 
be termed I'Mn (non-causative Hiphil) and the instructor termed ý': Mn (causative Hiphil). In the 
Hodayot, the hymnist himself is a ýIZUM. 
In summary, where ý= Hiphil is used with a verbal (object) suffix in the Qumran 
scrolls, the subject is frequently God (cf. Ps 32: 8). The occurrences in the Hodayot fall into 
this category. There are several instances where a human (or group of humans) is the 
subject. The occurrences in Serekh ha-Yahad and lQSa fall into this category. There is one 
instance where an eschatological figure is the subject. There is no instance where an angel 
is the subject. Although there are clearly verbal and conceptual connections between the 
Hodayot and 4QInstruction, we are dealing in 4QInstructiond 81 + 81a 17 with a human 
268 1 QHa XX, 4 (reconstructed; par. 4QHa 2+3 11,5), 11 (par. 4QHa 2+3 11,12 [reconstructed]); 
XXVbot, 10. 
269 Cf. I QHa XIX, 4: rm: Rým, =nzný, zvni, "and you have instructed me in the your wonderful 
deewl 
270 M"Iýt (I QHa XVIII, 3). 
271 This phrase surely refers to the same group as 11ý; 'I '72N in 4QInstructiond 81 + 81a 10, where it is in 
the power of the I'MM to turn wrath away from the men of pleasure I: VRM JR M10-* MZ-11MI). 
This phrase may be compared with the Luke 2: 14: ýirt -yfK cIp4v-q & dvepcSTrolq cb&odac, "upon earth 
peace among men of pleasure. " 
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chain of transmission rather than a reference to divine revelation. In terms of Sitz im Leben, 
therefore, the model and language of instruction in the Statutes for a Maskil (1 QS IX, 12- 
20par. )272 and 1QSa constitute the closest parallels to 4QInstructiond 81 + 81a 17. Thus 
Serekh ha-Yahad, lQSa, and 4QInstruction share both a common language for instruction 
and a common perception of the social roles of the instructor and pupil. These texts may 
have emerged from the same community, though it is perfectly reasonable at this stage to 
suppose that they were written at different points in the evolution of the community, and 
quite possibly for different groups within the broader movement to which the Qumran sect 
belonged. 
3.1.4. Summary 
The phrase ý`=JWIMD refers to the addressee's attitude to a human superior, recalling 
Prov 14: 35,17: 2; Sir 7: 21; 10: 25; Matt 24: 45 (par. Luke 12: 42). There is a more distant 
connection with Isa 52: 13. This phrase does not help to illuminate the issue of the 
transmission of wisdom; nor does 
ý*'.: MM IM, which recalls Prov 10: 5; Sir 47: 12, and 
suggests that the addressee is to some extent modelled on Solomon. in 
4QInstructiond 81 + 81a 17 is more helpful: reference is being made to a class of people 
who have received insight from God and whose role it is to transmit this insight to the 
addressee. The closest parallels to this are found in 1QS IX, 12-20par. and IQSa. 
3.2.1"=M in 4QInstruction 
Having clarified the role of the in 4QInstruction, it is now necessary to clarify the 
role of the I'l=. The addressee in 4QInstruction is generally called 11=, though in 
4QInstructionc 111,10 I'l= probably refers to God. "' Three basic categories of usage for 
1". = may be discemed: 
272 Cf. the title of this section: ýIDVMý 011-31MI 1*9 (IQS Ix, 12). 
273 Cf. Strugnell et al., Qumran Cave 4 XXIV, 170,171. God (t; tA) is mentioned in line 9. The phrase 
11= 111ill 171 IMMMI probably means "and by his will they came into being; and he gives 
understanding. " Thus, as in IQS 111,13; VI, 15; IQSa 1,5 I'M Hiphil has a causative sense. See Sir 6: 37, 
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1.1'= is the title of the addressee in the phrase 1'1= rimi, "and you, understanding 
one, " which frequently begins new sections. "" 
2. When used verbally it indicates the addressee's act of understanding. It is sometimes 
difficult to distinguish which of these two categories is meant, though the first is perhaps 
more frequent. "' 
I The plural MIYI= perhaps refers to the group to which the addressee belongs: "those 
who understand. " 
The first two categories will be examined in this section, the third in the next. 
In 4QInstructionb 43 (nm% nýmm rnrmv 1, mm rimmi, "and you, understanding one, rejoice 
in the inheritance of truth"), 11MM is the addressee's title and is followed by an imperative, as often in 
4QInstruction. A recipient of instruction is JIMM. In 4QInstructionc 1 1,1 the reading 
is uncertain and because there is no context it is difficult to decide whether this means 
"and you, understanding one" or "and you are understanding. " Lange C'[d]u bist Ratgeb[eie) 276 adopts 
the first possibility, whereas Caquot ("tu discernes! ) 277 adopts the second. 4QInstructionc I 1,13-14 
is similarly problematic. Does rmzný. vm ton I= nml mean "and you, understanding one, 
inherit278 your reward" or, reading C211 for 01-1, "and you understand: your work/reward is poor? 279 
The editors argue, against Lange, that a consistent understanding of such phrases as vocatives is 
preferable, since at Qumran a nominal sentence would normally requirennx to follow I, Zr3.280 This 
where God causes the mind of the one being instructed to understand: J=ý I'M' RIM, "and he will cause 
your mind to understand" (cf. Luke 24: 45). 
274 Strugnell et al., Qumran Cave 4 XXIV, 309. 
275 Cf. Strugnell et al., Qumran Cave 4 XXIV, 156,391. 
276 Lange, Weisheit, 52. 
277 Caquot, "Textes. " 17. 
278 Assuming 01-1 to be a unique u-form of the imperative of V-11 (Strugnell et at., Qumran Cave 4 
XXIV, 161-162). 
279 Cf. Lange, Weisheit, 53. 
290 Strugnell et al., Qumran Cave 4 XXIV, 161,483. The orderrim I=, "you are understanding" occurs 
in 4QInstructione 72 (and possibly 7 3), where it is analogous to MnR IrMN, -you are pooe, 
(4QInstructiona 6 2; 4QInstructionb 2 111,8 [par. 4QInstructiond 9,9a-c 6-7], 12 [par. 4QInstructiond 9,9a-c 
13 (reconstructed)]). See also IM 0"1 '1=1 ýR, "do not say 'I am poor... (4QInstructionb 2 111,12 [par. 
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approach has the advantage of adopting a consistent interpretation of a consistent formula in 
4QInstruction, though it does require an explanation of VI"I as a previously unattested imperative. 
However, a meaning where the IMM is to inherit his reward would fit in well with the rest of 
4QInstruction. 
4QInstructionc I 1,18 also raises difficulties. Lange translates 
s 11112 112 0211 1"Zn 12 1 irlhl "[u]nd du, der du der Schüler eines Lehrers bist, betrachte das 
,, 281 Geheimnis des Werdens. This translation understands JIMM JM on analogy with the phrases 
282 DINIM11 'I= and 283MMZrj- in the BB. For Lange, 4QInstructionc 1 1,18 demonstrates that 
I= can indicate an office in this text, in this case a 'leacher. "284 According to Lange, JIM? 2 in 
4QInstruction indicates an institutionalised teacher or advisory figure, who is in charge of the 
capability to understand and teach revealed knowledge. 
285 This interpretation of IMM I= is 
problematic. Given that i71=2 P in line 25 is grammatically analogous, and that 11: 1 Hiphil and 
ý= Hiphil are often synonymous, would it not be better to see the two phrases as parallel? Thus 
lines 18 and 25 include exhortations addressed to the same figure, a "son7' who understands. There is, 
then, no practical difference between 1I. -M and 11-M 12. A similar situation obtains in Ps 72: 1, where 
ji7n and are parallel. Perhaps royal descent is implied by JýIP- but on the level of the V 
tcxt thcy are synonymous. 
4QInstructionc II helps to expand our understanding of sapiential language in this work, since 
JIMM is the subject of several verbs. The following, which fall within the semantic field of 
understanding (broadly defined), occur in the 2nd masc. sing. imperative: I'= Hiphil, "understand" 
(line 20 [reconstructed]); I'M Hithpolel, "understand" (lines 12 and 25); 71-11 Qal, "investigate! ' (line 
6); 111 Qal, "meditate' (line 6); D-il Qal, "know" (lines 18 and 22); COMI Niphal, "ponder" (lines 2, 
4QInstructiond 9,9a-c 13]), 1 NIX VI, *you are poo? ' (4Qlnstructionb 2 111,19), and Xli 1 VI "he is poor" 
ý4 d 249 3). QInstruction 
,8 1 Lange, Weisheit, 53. 
282 1 Kgs 20: 35; 2 Kgs 2: 3,5,7,15; 4: 1,38 (2t); 5: 22; 6: 1; 9: 1. 
283 Isa 19: 11. 
284 Lange, Weisheit, 56. 
285Lange, Weisheit, 56-57: "112t2 bezeichnet somit in 4QSap A eine institutionalisierte Lehrer- bzw. 
Ratgeberpersönlichkeit, die über die Fähigkeit verfügt, offenbartes Wissen zu verstehen und zu lehren. " 
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3 and 18); 'IMV Piet, "seek diligently" (line 12); ý: )V Hiphil, '%inderstand" (line 2). 286 Me 
following occurs in the 2nd masc. sing. imperfect: D-il Qal, "know" (lines 6,8 and 13). Within this 
group, ýDVJ, D'I", and I'M are already familiar. 
rimm appears again in 4QInstructiond 81 +81a 15: 
M. *-1VMT, 7 0111 =M= ON JIMM IMMI, "and you, who understands, if he has given you dominion 
over manual skill" 287 (or less likely: "and you, understand whether he has given you dominion over 
manual skill"). The editors take W-11 nn= to mean "artisanship, "288 because in Sir 9: 17 
M'"11 1=1 refers to artisans. They thus read this text as referring to God elevating the sage above 
manual labour. 289 The important point is that I= occurs in close proximity to MZýIZVM. The 
JIMM is subordinate to those called ýIZVM: it is from them that the JIMM will increase 
understanding. He is to understand, being the subjectof pinn-it (line 17). God has "opened insight" 
for him (line 9: rnzý rin[E) ]ý: V). Thus the I= receives ý= as a gift from God, is to seek 
understanding, and is to be instructed by those called ýIZVJM. Insight belongs with God and is 
revealed by him to an instructor, called who imparts teaching to a pupil, called JIZM. 
In 4QInstructiond 123 11,5 we read i*h ý1: ): l il: )Ml=M= ll=n MIR, "you, understanding 
one, when you ponder all these things. " The editors suggest this forms the conclusion to a paraenetic 
section. If so, -MýR L; I: ) refers to what precedes, and the infinitive construct Hiphil of MMI refers to 
the action of the IIZM: he is to "ponder. " Second Timothy 2: 7 offers an interesting parallel: 
286 Reconstructed: cf. 4QInstructiond 43,44,45 1,1. 
287 Cf. Caquot, "Textes, " 23. 
288 Cf. Caquot, "Textes, " 23; Garcfa Martfnez and Tigchelaar, DSSSE 2: 873. Edward Cook offers the 
strange translation "he has made you rule over the skill of his hands" (Wise, Abegg, and Cook, DSSNT, 
387). 01"11 has no pronominal suffix, and it would be strange to think of ruling over God's hands. 289 Strugnell et al., Qumran Cave 4 XXIV, 309. This recalls wisdom texts which deride manual labour in 
favour of intellectual insight. See Sir 38: 24-39: 11 and the Egyptian Instruction of Duauf (ANET, 432-434). 
The phrasern. -on, nnzriz, "by your manual skill" occurs in 4QInstructiond 81 + 81a 19, and the phrase 
iztrr nrz. -)n ýiz -m. "by means of all your manual skill" in 4QInstructiond 102a +b3. The latter 
follows the phrase rl? ZR: l IMM [rinm l'und you] who understand truth. " This could be a variation on the 
familiar introductory formula, the understanding addressee now receiving the appellation "one who 
understands truth. " 
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1. N6E& is comparable with -M)MM-M because both refer to pondering what has been taught. Noýw 
does not translate MMI Hiphil in the LXX, but is does translate I'm QaI, Hiphil, and Hithpolel, and 
ý= Hiphil. 290 Given the breadth of sapientiaI vocabulary used in 4QInstruction it is not difficult to 
see voEW and CMI Hiphil as comparable. 
2. Reference is made in both texts to what is taught: o Xc'yw in 2 Tim 2: 7, -*14 ý1D in 
4QInstructiond 123 11,5. 
3. Both 2 Tim 2: 7 and 4QInstruction understand insight as a gift from God. 
4. In both the addressee is to receive insight: Timothy in 2 Timothy, the I= in 4QInstruction. 
5. Both bear witness to a social relationship involving a teacher (Paul and the speaker in 
4QInstruction, probably a ý'=M) and a pupil (Timothy and the I"Zn). 
It would be inappropriate to posit a direct relationship between these texts; rather, both 4QInstruction 
and 2 Timothy owe their system of thought, at least in part, to the Jewish wisdom tradition of the 
Second Temple period. 
In 4QInstructiond 158 4 MD1VJDM= JIMM presumably means "[you] understand your dwds: ' 
unless another verb of intellection followed However, the frequency with which I'M 
Hiphil is followed by = suggests the former. 291 Fragment 158 clearly reflects wisdom concerns, as 
ýZVJ (line 6) makes clear. In 4QInstructiond 168 4, it seems certain that [1,1= -, TnR should be read, 
but the context is fragmentary. 292 In 4QInstructiond 176 3 we encounter the peculiar phrase 
n-irin minz jzn-nn[R1. Since no imperative is preserved it must be assumed that JIMM is 
either imperatival or the equivalent of the present tense ("you understand7). The editors translate 'D 
th]ou who hast understanding of the calamities of tax-collection (? ), " following Symmachus' and 
Theodotion's renderings of TIMM in Isa 14: 4.293 
290 Hatch-Redpath 946a. 
291 Cf. Strugnell et al., Qumran Cave 4 XXIV, 381-382. 
292 4QInstructiond 227 1; 273 1 are similarly fragmentary. 
293 Strugnell et al., Qumran Cave 4 XXIV, 400. 
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In summary, 11-M in 4QInstruction is a tenninus technicus for the reci pient of 
instruction. Similarly, the terminus technicus for the instructor is 1"-M always, 
pace Lange, refers to the recipient of instruction. 4QInstruction uses several terms within 
the semantic field of understanding, thus deepening our knowledge of the language of late 
Second Temple Jewish wisdom. The I"ZM receives insight from God, which connects this 
text with 4Q380 and 4Q381.4QInstruction implies a social context in which a 
instructs a 1"= in material previously revealed to the recalling 2 Tim 2: 7. Our 
quest to understand the revelation and transmission of wisdom at Qumran must thus 
consider sociological as well as linguistic factors: 4QInstruction derives from a real context 
in which the revelation and transmission of wisdom were of fundamental importance. 
3.3. M"Y'Mn in 4QInstruction and related texts 
The plural of I`= also occurs in 4QInstruction, "' and must now be examined. 
In reference to 4QInstructiond 123 11,4 the editors note "[DIMM ] may denote either a loose category 
or a group strictly defined sociologically,,, 295 and remark tentatively in reference to 4QInstructiond 
221 3 that "the occurrences of 0111MM in 4Q415ff. seem disproportionately frequent in comparison 
,, 296 with those in the 1-11Q texts. Elsewhere in the Qumran scrolls, the plural occurs in lQHa X, 
18, where the hymnist claims, referring obliquely to himself, that "You (viz. God) have put into his 
heart to open a fountain of knowledge to all those who understae' 
=rmn ýizý nv-i nipm ziinsý IZMý= MrInV). The hymnist elsewhere claims to be a ý': )= 
(IQHa XX, 4 (reconstructed; par. 4QHa 2+3 11,5), 11 (par. 4QHa 2+3 11,12 [reconstructed]); 
XXVbOt, 10). We have here, then, the idea of a ýIZVM imparting knowledge to a group of 0121nn. 
It may be suggested that behind the Hodayot and 4QInstruction there existed a social context in which 
a ý'=M, one of a class of ty, 
ý., ZtVn, 297 would instruct a JIMM, one of a group of =111=. 
294 4QInstructiona 115; 4QInstructionb 1 16 (par. 4QInstructiond 2,2a-c 8); 4QInstructiond 123 11,4; 221 
3. 
295 Strugnell et al., Qumran Cave 4 XXIV, 348. 
296 Strugnell et al., Qumran Cave 4 XXIV, 436. 
1 CL Charlesworth and Strawn, "Reflections, " 413 n. 45. 
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Another important, though fragmentary text is 4QMeditation on Creation A 1, which begins 
with the exhortation IDMV 01; 1=3, "understanding ones, hear! " This recalls the following 
exhortations: CD 1,1; 11,14; 4QCrypt A 1,1-4; 111,3- 10; 4QBdat 2 11 +3 12; 10 3; 13 6; 24 11,2. 
Indeed, 4QB6at is at least partly addressed to a I., MM. 298 
In the 1HB M111: 23 is unique to the post-exilic books. In 2 Chr 35: 3 (Qr) we read about the 
Levites "who had understanding fbrý99 all Israel, who were sacred to YHWH' 
(nin'ý tn'MWT). Here those described as MIMM are an inner group 
within the wider community of Israel. Their understanding is, in part, what sets them apart from the 
wider community. The preposition ý might suggest that the participle is an indicator of the 
accusative, particularly since ý as indicator of the determinate object is common to the Chronicler. 300 
Thus not only would their understanding set them apart, but their role as teachers also. Joseph 
Blenkinsopp takes the Hiphil participle of I'M in the Chronicler's history to indicate a person with a 
special skill, and specifically someone who teaches others. 301 This is his interpretation of M11"MM in 
Ezr 8: 16 and is clearly the correct interpretation of Neh 8: 7,9, where the Levites cause the people to 
understand the law. In Neh 8: 7,9 we have a causative sense for I'M Hiphil, though that is not the 
case in Neh 8: 8: R'147t; = V=-'I, "and they understood the reading. " A causative sense is less obvious 
in Neh 8: 3, where simply appears to mean "those who could understand (the law). " Finally, 
Daniel and his companions are V-R; ITI:; ý, "understanding all knowledge' in Dan 1: 4. What is 
common to all these texts is that the possession of understanding, which may qualify a person to 
teach others, sets people apart. 
The use of M"I'Mn to describe a group is clearly a post-exilic development. Whether 
the references in the Qumran scrolls are deliberately meant to echo references to the Levites 
in the Chronicler's work cannot be conclusively determined, nor is it certain whether Daniel 
298 4QB6at 14 11,18: IIMMý 0101 1ý UMV I= MIDI, "and now, understanding one, listen to me 
and set your heart to . ." 299 Cf. NJB. The preposition is thus understood as a kind of dativus commodi. 
300 Jofjon, §125k. Cf. Japhet, I& 11 Chronicles, 1038: "And he said to the Levites who taught all Israel"; 
see also NRSV. 301 Joseph Blenkinsopp, Ezra-Nehemiah: A Commentary (OT1,; Philadelphia: Westminster, 1988). 165. 
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and his companions are, in mind. It is also unclear whether 1'= in the Qumran scrolls is 
regularly causative. What is clear is that in the Qumran scrolls, a social setting is reflected 
whereby aa recipient of divine revelation and one of a class of 
instructs a 1"= or a group of 0': =. The language used recalls the book of Daniel. It 
may be that the Qumran scrolls developed within the same broad community as Daniel, 
using language in a similar way and reflecting similar concepts. This is likely since in both 
Daniel and the Qumran scrolls the semantic field of understanding is used with a 
sociological nuance: it is used to define the insider group and its teachers. 
3.4. Summary 
Sapiential language abounds in 4QInstruction, and this work also assumes that wisdom is 
revealed by God. This idea is shared with 4Q380 and 4Q381. Wisdom is passed on by a 
in a chain of transmission. He gives instruction to a pupil, called 11= Behind the 
use of ý": )= lie several passages in the Hebrew wisdom tradition, especially texts relating 
to Solomon. On the basis of similarities between 4QInstruction and sectarian works, the 
likeliest Sitz im Leben is that which lies behind the Serekh and the Hodayot. The 1"= 
owes his designation to his membership of a group called M"T'=n. =T= defines this 
group sociologically, as in Daniel, 2 Chronicles, and Ezra-Nehemiah. 
4. Serekh ha-Yahad 
Having demonstrated that in 4QInstruction there is evidence of a social context in which a 
passed on revealed insight to a I"Zn, and having suggested that the closest parallel 
is to be found in Serekh ha-Yahad and IQSa, a study of the instruction process attested in 
the extant mss of the Serekh is essential. 
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4.1.1, ' .1 in Serekh ha-Yahad 
Some of the relevant occurrences of ý: )22 Hiphil in Serekh ha-Yahad have already been 
mentioned, "' so a separate analysis of them is unnecessary, though it is worth 
summarising the evidence. In IQS IV, 22 it is God who will instruct. The occurTences in 
IQS IX, 18,20; XI, 1 refer to the ý". '=M's act of instruction: he is to transmit insight, 
which he has received from God, to others in the community. In IQS XI, 19 ý.: W I-Ephil 
is not causative and does not illuminate the question of transmission directly. In this 
section, then, we shall focus on texts which include I"M. 
4.1.1.1QS 111,13 
The Hiphil infinitive construct 11=*, "to understand, " occurs in the rubric to the Teaching on the 
Two Spirits (IQS III, 13-IV, 26), 303 where it indicates part of the ý'=Ws role. It is parallel with 
the Piet infinitive construct "to teach. " Since is causative JIM-* is probably 
causative also. In IQS IX, 13 the ýIZVM is the subject of the Qal infinitive construct of -it*, "to 
learn. " -Mý Qal (IQS IX, 13) and *Mý Piet (1QS 111,13) represent a process of learning and 
teaching: 1QS Ill, 13 presupposes that the ýIZTM has previously acquired insight. The idea is that 
the ýIVVZ will learn all the insight (ýDV-M) found according to the times (IQS IX, 13) and then 
teach all the sons of light (IQS 111,13). This is a complementary use of different stems of the same 
root to represent the transmission of insight. 
The object of both infinitives in IQS 111,13 is "11N 'I= ý1: ), "all sons of light. " The 
parallelism of the two verbs, recalling Isa 40: 14,304 suggests they are synonymous. The ý'ZVM is 
302 See §3.1.3 above. 
303 Cf. 4QpapSc 5. 
304 JIM Hiphil and 'IMý Piel are synonymous here (cf. DCH 4: 550). The other references listed in the 
Dictionary of Classical Hebrew for M+ 1Mý Piel are Qumran texts: IQS 111,13; 1QSa 1,7; 4QSz 1,5. 
The occurrence of ýDV Hiphil in IQSa 1,7, probably parallel with -1? * Piel, confirms that in QH -iný 
Piel, JIM Hiphil, and ýZV Hiphil are synonymous. In lQSa 1,7, Jacob Licht reads lil'ýIZVI (3rd masc. 
sing. ) rather than 71*1=1 (3rd masc. pl. ) to preserve the parallel with the reconstructed Vi'TMýI earlier 
in the line, and explains the absence of an indication of the subject of these verbs on the basis that verbs 
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the subject of both, and they refer to what follows in 1QS III, 15-IV, 26, a passage whose genre is 
defined in IQS III, 13-15a. 305 The ýIDVM is bound up with the ideas of acquiring and imparting 
understanding. Eugene Roop suggests that the ý= acquired his title because he possessed ý: W, 
"insight,,, 306 but the reason is slightly more complex. In IQS IX, 13,20 the title is justified because 
the ýIZVM stands at the centre of a chain of transmission. He has learned ý=?, possibly through the 
inin wrin proCedUre307 or directly from God (cf. IQS IV, 22) and passed it on. The term ý'=Jrz 
contains the ideas both of receiving insight and of transmitting it to others. The term in I QS 111,13 
is more closely linked with i7=1 in IQS IX, 13 than with i71=1M in lQS IX, 12, since IQS IX, 13 
tells us that the ý%)VM is qualified to teach on the basis of the fact that he has first learned. The fact 
that the ý'= has acquired insight qualifies him to transmit the doctrines of IQS III, IMV, 26. All 
three occurrences of i7ZV are interconnected. 308 
The stands at the centre of a process of transmission: he receives insight 
and transmits it to others. His qualification for passing on insight is the fact that he has first 
acquired it, and his title derives from his role in this process of transmission. 
4.1.2.1QS IV, 22 
IQS IV, 22 connects this section (IQS IV, 15-26) of the Teaching on the Two Spirits with the 
rubric. Here, the Hiphil infinitives 11=-iiý and ý, =* are parallel. The subject of both is God 
(IQS IV, 18,20) though the spirit of truth (IQS IV, 21) may be his agent. 11=1 is followed by two 
objects: 01"1711 ("upright ones") and 111ýD r1D'1 ("knowledge of the Most High"). ý1=71 also has 
two objects: Inn nmn ("the perfect of way') parallel with 01"1711, and C21MV n=nnzr1 C'the 
wisdom of the sons of heaven") parallel withlrý. v nn. 
with indefinite subject are not infrequent in Serekh ha-Yalwd (rinri, "im-in n*, mm =, vion ný, M 
JJerusalem: Bialik Institute, 1965], 41,256). 
05 Eugene F. Roop, "A Form-Critical Study of the Society Rule (IQS) at Qumran" (Ph. D. diss., 71be 
Claremont Graduate School, 1972), 127-130. Roop understands IQS III, 14-15a to be a "[s]ummary of 
contents" ("Form-Critical Study, " 127). 306 Roop, "Form-Critical Study, " 259; cf. NOtscher, Terminologie, 56. 
307 This complex issue is explored in detail below: §4.2.2. 
308 Cf. Sarianna Metso, The Textual Development of the Qumran Community Rule (STDJ 21; Leiden: 
Brill, 1997), 137. 
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IQS IV, 22 demonstrates that the ýIZTM participates in a divine activity: JIM-7 and ý'DUI 
refer to activities which originate with God, which means that the ýIZTM, by virtue of his title and 
the fact that he is the subject of 11=1 in IQS 111,13, participates in the divine giving of insight. Ile 
is God's human intermediary, transmitting insight originating with God. Since the ý1=n is to 
learn insight in IQS IX, 13,1QS IV, 22 implicitly identifies the ýIDVM with those receiving 
insight. The ýIDVM is thus one of the 0"1711 and one of thel-ri mmn. nim = ýiz, mnw, 
and J"I-i In'? = all refer to the same group. Within this group, the ýIzvn is the instrument of 
God's activity. 11'i7D and CIM71 %= link the wisdom and knowledge mentioned in this line with 
heavenly beings, placing the ý`=M in a chain of revelation of heavenly wisdom. 
This recalls the use of ý'Xn in Daniel. The angel Gabriel commands Daniel to understand in 
Dan 8: 17 and Daniel is described as ý%-)tn in Dan 1: 4. He acquires ý= from God in Dan 1: 17. He 
is because he possesses insight (ý: )V) into heavenly secrets. The implication in Dan 11: 33 
is that the 01ý1: tp also have insight into heavenly secrets after the pattern of Daniel. This gives 
them authority to "give understanding to the many" (01='* 17MI). For Alfred Mertens, instruction 
is the particular function of the in Daniel and is a clear point of connection between them 
and the ý'ZVJM of the Serekh. 
309 If the Qumran 01ý'DTJM also sought to follow the pattern of 
Daniel, identifying themselves with the of Dan 11: 33-35; 12: 3,10 we might have a good 
reason why a "Daniel cycle! ' was preserved at Qumran. 
310 Alternatively, both the Qumran scrolls and 
Daniel may reflect common social relationships and a common language to describe them. 
1QS IV, 22 suggests that the 
ý': = is a member of the group mferred to as '1he 
upright ones" and "the perfect of the way. " He is God's intermediary among them, 
transmitting the insight he has previously received from God. The closest parallel to this is 
309 Mertens, Daniel, 63. For Mertens, the difference between the 101ý11')tn of Daniel and the ýIZTM of 
Qumran lies in the fact that what originated as a separate, free initiative uring the Maccabean struggle in 
the course of time and above all within the Qumran community became institutionalised to a certain extent 
ýDaniel, 64). 
10 Cf. Peter W. Flint, "The Daniel Tradition at Qumran, " in Eschatology, Messianism and the Dead Sea 
Scrolls (ed. C. A. Evans and P. W. Flint; SDSSRL 1; Grand Rapids, Mich.: Eerdmans, 1997), 60. 
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in Daniel, making a direct or indirect connection between Daniel and Qumran at this point 
the logical conclusion. 
4.1.3.1QS VI, 15 
IQS VI, 15 raises the issue of the relationship between the -111.730, "one who is in charge' and the 
ýIDVM in the Serekh. In IQS VI, 14, the subject of 17111=1, "he shall instruct hiin7 is 
MIM"l-ii OWIM 'ViDMI VIR-M, "the one in charge at the head of the many. " The object is 
ýIA-1711M M12IM-il ý1D, "everyone from Israel who devotes himself' (IQS VI, 14). The '1111NO has 
the same role as the ý== in 1QS 111,13: to instruct. The content of the instruction is 
'U111 IMEMn ýID, "all the rulings of the community, 011 though whether these rulings are 
synonymous with 111ýD rID"I in IQS IV, 22or trR in ýi. -) nriýin, "the generations of all the 
sons of man" is doubtful. It is more likely that -11171 IMM71n 
ýIz refers to specific rulings of the 
community andcrtý nz ýim nrýinrefers only to the Teaching on the Two Spirits. 11'ý. v nv-i 
may refer generally to heavenly knowledge, of which both the rulings of the community and the 
Teaching on the Two Spirits are manifestations. 
IQS VI, 13 312 is linked with the ýIZVM, since the Hithpael participle of ='I] appears in a 
ý'IZVM text, 4QSd 1,1 (par. IQS V, 1). Further, the root MIV appears in both IQS V, I and IQS 
VI, 15.4QSb IX and 4QSd are related to I QS VI, 13b-16b, since they contain material addressed to 
the i7I: )7JM. Given that the "IIIND of 1QS VI, 14 and the 
ý1: 7= of 1QS 111,13 have basically the 
same role, we might suggest that a i7l= is called -TIPM in IQS VI, 14 . 
313 Perhaps the "711ý0 
would be one of a class of M, ý, ZC7&14 taught in the community and now proficient to impart the 
teaching in a chain of transmission. Maybe, then, i7lzvný in rubrics at Qumran should be pointed 
i7IZV*, "for a Maskil" rather than i7IZfD? 2i7, "for the Maskil. " .. -I. I-- 
311 Cf. IQSa L 7-8. 
312 Par. 4QSb XI, 8 (reconstructed). 
313 Cf. Vermes, CDSSE, 29. 
314 See further below, §5.2.5. 
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The process of instruction in 1QS VI, 15, represented by JIZ Hiphil, is parallel to that in 
1QS 111,13, suggesting that the one who instructs in IQS VI, 15, the is an official 
in the community, one of a class of charged with the instruction of new 
members. This identification is supported by the fact that a text containing community 
rulings (4QSd) is addressed to (or designated as belonging to" or "for the use of") a 
ý%: )Vn. There is no mention in 1QS VI, 15 of a heavenly origin for the teachings 
transmitted, however: it is simply that one who is already steeped in "all the rulings of the 
community" transmits them within a fixed social setting. 
4.1.4. IQS XI, 19 
IQS X1,19 helps to determine the semantic field to which 11= belongs since I'= Hithpolel occurs in 
parallel with two other roots. Corrado Martone sets out the text in poetic form, so that the parallelism 
between "to have insight, " COIM-jjý, "to contemplate: ' and 111=1*, "to UndCrStae' 
becomes clear. 3 15 He translates both 
i71=7* and IM11-ib "per comprendere. 016 Although 
ý'. D7J-jjý in 1QS IV, 22 should be understood as "to give insight, " the same form occurs parallel 
with the intransitive Hithpolel of JIM, meaning "to understand" in lQS XI, 19. 
i7MV Hiphil may be 
used with different nuances (i. e. causative and non-causative) in the Serekh. 
Three parallel phrases occur as objects of these infinitives: (1) M=21111ý nZOIn 
ýIM: "every 
holy design of yours"; (2) IID'I'l 1")MID, "the depth of your mysteries"; (3) 
i: m-nni rn mv mz, nitfti ýiz, "all your wonders, with your mighty strength. " 
ýDV, COM, 
and I'M are thus linked with the perception of God's thoughts, mysteries, and wonders. Whilst 
perception as a real possibility is denied, a concept of the perception of the workings of the divine is 
present. This text shows us that these three roots are linked with the language of divine thought 
(11MV11M), divine mysteries (TUDIT-1 PnID), and displays of divine activity (rimn-li: 11 niz, 
315 Corrado Martone, La "Regold della Comunita": Edizione critica (QdiH 8; Turin: Silvio Zamorani, 
1995), 114. 
316 Martone, "Regola della Comunita ", 136. 
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COMI is itself an important sapiential root at Qumran, most occurrences being in the Hodayot 
and other sapiential texts, including 4QInstruction. 317 In the Hodayot there is a process in which 
God's revelation precedes human contemplation and understanding, which in turn is a prerequisite for 
teaching. 318 In the Serekh, MMI occurs in IQS 111,3,7 (par. 4QpapSc 111,5,10 [reconstructed]) and 
three times in the final hymn (IQS XI, 3,6,19). In IQS 111,7 contemplating the light of life results 
from the atonement of sin. Unatoned sins render contemplation impossible. This recalls I QS XI, 19, 
where the sinful hymnist complains that no-one except God can contemplate the depth of his 
mysteries. The link between atonement and the opposition between purity and impurity is expounded 
in IQS XI, 14-15 (cf. 1QHa. XIX, 10). In IQS 111,3, one who does not enter the community has a 
polarised perception of the cosmos: instead of contemplating the light of life, "he contemplates 
darkness as ways of light" ("11M 1: )"I'* C01MI JU111), and he is proclaimed unclean (RMM) in IQS 
111,5. Whoever achieves a state which allows him to contemplate the light of life is pure, as 
confirmed by the repetition of "71M Hithpael in lines 4,5,7 and 8. 
The thought of IQS 111,3,7 is presupposed in IQS XI, 3,6. A is speaking, because 
the hymn is added to the Statutes for a Maskil (IQS IX, 12-21) and the phrase 
rij-*= vnin "to teach murmurers instruction" recalls IQS IX, 18,21 in its use of ýDVI 
Hiphil. The collocation of ý= HiPhil and 111'3ý links this text with 4QInstructiond 81 + 81a 17, 
317 Contemplation is at the heart of the 11MM's role in 4QInstruction. The root COMI occurs in the 
following texts: 4QInstructionb 2 1,5 (par. 4QInstructionc 2 1,10 [reconstructed]); 4QInstructionb 2 111,14- 
15 (par. 4QInstructiond 9+ 9a-c 15-16); 4QInstructionc I 1,2,3,18; 4QInstructiond 123 11,5. See also: 
4QcryptA 1-2 1,5 (part of a text preserving a ý'=Ws message: 4QcryptA 1-2 1,1); 3-4 11,10 (here COMI 
Hiphil and I'M Hiphil are parallel); 4QMystb I H, 1-3; 4QB6at 5 13. 
318 lQHa IV, 27; XII, 11; XVIII, 2-3 (COM Hiphil and I'M Hithpolel are parallel), 20-21 (the Hiphil 
imperatives 10"Mil and I)IM-M are parallel); XIX, 10,17; XXI, 4; XXIVbot, 8. The themes of light and 
revelation appear in I QHa XII, linking this text with I QS XI. There is a sequence in I QHa XVIH, 20-2 1. 
The hymnist's contemplation of the glory of God prompts him to recount ('1MD Piel) God's wonders. 
Recounting the wonders of God is results from contemplation, but is also part of the pedagogic process. In 
lQHa XIX, 10, ý= Hiphil has =1ýýB 11-1 as its object (preceded by Z), employing language of 
mystery in common with IQS XI, 19. Indeed, ýMV has the same function as COMI in IQS XI, 3: in both 
T"I is the object of a sapiential verb. In I QHa XIX, 17 another sequence or process may be discerned: God's 
revelation (-*2 Qal) to the hymnist precedes the hymnist's contemplation (COM Hiphil), which precedes 
the hymnist's knowing (D"11 Qal). In lQHa XXIVbOt the idea of revealing mysteries (ilnlý3 
occurs in line 5, and the phrase 01= ý1: ) in line 8. Is W= analogous to I'= in 4QInstruction? 
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and may reinforce the connection between 4QInstruction and the Serekh, specifically the relationship 
between the ý1=3 and his subordinates. Contemplation is something the hymnist's eyes (T. V) do; 
it is preceded by revelation from God, using the language of opening. 319 
IQS XI, 19, then offers a different angle on the transmission process at Qumran. First, this 
text contributes to our knowledge of the semantic field of understanding, as does 
4QInstructionc 1 J: 320 parallelism implies 11: 1 Ifithpolel. and ý.: W Hiphil (non-causative) 
arr, virtually synonymous with COM Mphil. Second, this semantic field is connected with 
language relating to "mysteries, " and the thoughts and wonderful deeds of God. Third, 
when IQS XI, 1,3,6,19 are read together, alongside the Hodayot, it seems that almost 
mystical contemplation occupies the figure whose role it is to instruct: God acts and reveals, 
the human ponders, and then instructs. 
4.1.5. Summary 
It is wise to take stock before proceeding. The non-sectarian 4Q380 and 4Q381 use specific 
sapiential terms to represent the revelation and transmission of heavenly insight. These texts 
and the language they use seem to have influenced those who wrote other texts from 
Qumran, including 4QInstruction, Serekh ha-Yahad, and the Hodayot. 4QInstruction is 
replete with sapiential. language, and uses this to represent the revelation and transmission 
319 Cf. Helmer Ringgren, 'UZI nbt: ' ThWAT 5: 139. Line 3 readsinim rins inn mpnn, "from the 
fountain of his knowledge he has opened his light. " The phrase IZZý rl'11N, "the light of my heart" also 
appears. Mystery language is linked with contemplation here, as in line 19. The phrase M711 1"I recalls 
4QInstruction, and mystery language also recalls Daniel and IQ/4QMysteries. In line 5, 
1000=3 IrIl")-12; "1110= "my justice is from the fountain of his righteousness, " is linked to lines 3-4 
through the theme of revelation, which also precedes understanding and contemplation in I QS XI, 19. Line 
6 recalls line 3 in that 'I'D is the subject of MOIZ-ii. -M-il also links lines 4 and 6 (assuming -il"M and 
WITiT belong to the same root). illill 11 and ChU R171 are identical conceptually. The phrase which 
follows links the concept these phrases represent with hidden wisdom (-MIrlo] '17IN WC21rl), a prominent 
theme in the Mysteries texts. Wisdom is hidden from humans, but revealed to those God has chosen. This 
recalls the thought of the Teaching on the Two Spirits and the Statutesfor a Maskil. In IQS IV, 22, those 
God has chosen are to be instructed (ý= Hiphil and J': 1 Hiphil), and this group are surely those called 
11-1 1"Iril= in IQS IX, 17, who again are to be instructed by a In 1QS IX, 17 the J-11 '771= 
are contrasted with ýW-ii IV: R, "the men of injustice, " from whom the ý'Xn is to hide ("IrIO) the 
counsel of the law. 320 See §3.2 above. 
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of insight as well as the general activity of the pupil being addressed. A social setting is 
assumed in which an instructor &=2n) transmits teaching to a pupil q*=). This model 
is similar to that found in Serekh ha-Yahad. Here, wisdom belongs in heaven and is 
revealed by God to his elect (IQS IV, 22). The agent through whom instruction is 
transmitted is the (I QS 111,13; IX, 12,18,20,2 1; XI, 1). The 17: )Vn seems to 
be one of a class of M"L7.: Wn, perhaps either modelled on, or directly connected with the 
group of the same appellation in Daniel. Among this group was an official called TIM), 
whose role it was to instruct novices in "all the rulings of the community" (IQS VI, 15). 
Finally, the ý": )M was occupied with contemplating God's mysteries and designs. 
Following the revelatory act of God, this figure contemplated God's mysteries and designs 
and instructed members of the community. A pattern emerges from these texts: revealed 
wisdom is transmitted through a ý`: )= Further attention must be paid to this figure. Our 
focus shifts to the recently published 4Q manuscripts of the Serekh, two of which contain 
rubrics including the phrase 
4.2. VVIn in 4QSb IX, 1 and 4QSd 11 1 
4QSb and 4QSd have identical rubrics, which include the phrase VIM. Both 
date palaeographically to the period 30-1 B. C. E., 31' and are assigned by Sarianna Metso to 
her recension B . 
311 is part of the opening rubric of 4QSd, and even in 4QSb IX, I 
VIM is clearly a new departure. Roop regards rubrics in 1QS which include the 
phrase (including IQS 1,1) as the major structural seams in the document. "' 
1QS 1,1; 111,13; IX, 12 thus constitute the major seams, leading to Roop's designation of 
321 Alexander and Vermes, Qumran Cave 4 XIX, 45,89-90. 
322 See the table in Metso, Textual Development, 147. Metso's recension B has three characteristics: (1) a 
shorter version of I QS V-IX; (2) the inclusion of a loose parallel to IQS VIII, 15b-IX, 11; (3) the inclusion 
of a final psalm (=lQS X-XI) in place of 4QOtot. Metso argues that in the earliest stage, a parallel to 1QS 
I-IV was absent, as in 4QSd, whereas at a later stage it was combined with the parallel to IQS V-XI, as in 
4QSb. However, it is also possible that 4QSb and 4QSd served different purposes. Metso (Textual 
Development, 143-149) offers a thorough account of what she perceives to have been the redaction history 
of Serekh ha-Yahad, a proper discussion of which is beyond the scope of the present study. Milik originally 
dated 4QSb to the period 50-25 B. C. E ("Numdrotation des Feuilles des Rouleaux. dans le Scriptorium & 
QumrAn Sem 27 [1977]: 78). 
3'2 3 Roop, "Form-Critical Study, " 48-49. 
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1QS as "Instructions for the Instructor. `24 Without referring to Roop, Philip Alexander 
and Geza Vermes draw a similar conclusion, taking 1QS as "a manual to guide the Maskil 
in his duties as the spiritual head of the Community. ""' 
In both 4QSb and 4QSd the term is undamaged, "" unlike 1QS' 1,1, though 
is commonly accepted as the correct reconstruction of IQS 1,1.327 Thus 4QSb 
and 4QSd are texts, linked with a figure whose role in the transmission of wisdom 
has been discussed. Furthermore, there is a link between ý: )V) and V"I'l in IQS VI, 14- 
15: 3213 in 1QS VI both people and judgements are the focus of M"I, and the assessment of 
insight falls within the sphere of Ull. If the -111M) is the one who investigates, 
there is a link between ý.: )V and UTI, since the -l"IMM is almost certainly a 
Finally, the phrase seems to indicate both the genre and the addressee of 
part of 4QSb and all of 4QSd. 
324 Roop, "Form-Critical Study: ' 313. Roop understands the I of MI at the beginning of IQS V, I as 
conjunctive, binding the rule (110) that follows to the preceding section, headed 
i7l: )=ý (IQS 111,13). 
This is the case because 4QSb and 4QSd are addressed to the 
i7l=3, the wording of the introductory rubric 
being altered in IQS V, I so that the document as a whole might read in a smoother and more integrated 
manner ("Form-Critical Study, " 161 n. 10). Consequently, the 4Q parallels to IQS V, Iff are still addressed 
to the i7l=n in I QS, as is the whole section I QS III, 13-IX, 11, defined "Further Instructions" by Roop 
("Form-Critical Study, " 311). Roop's arguments are persuasive, but he accepts the chronological priority of 
4QSb and 4QSd without question. This cannot be supported on palaeographic grounds, and does not admit 
the possibility that, while containing parallel texts to parts of IQS, these 4Q manuscripts may have had a 
different function to I QS. Roop did not, admittedly, have access to full details concerning the 4QS material. 
325 Alexander and Vermes, Qumran Cave 4 XIX, 10. 
326 In 4QSb IX, I the text breaks off after The 4QSd parallel is intact and was used by Metso to 
reconstruct the missing material from 4QSb (Textual Development, 27 n. 42). 327 A. R. C. Leaney, The Rule of Qumran and Its Meaning: Introduction, Translation and Commentary 
(NTL; London: SCM, 1966), 118; Wise, Abegg, and Cook, DSSNT, 126; Vermes, CDSSE, 98 (cf. 
CDSSE, 29); Garcfa Martfnez and Tigchelaar, DSSSE 1: 70. Licht suggests the restoration 
[MIM111 i71D ]ý, "to [each person who devotes himself)" (01M"10 r*123,59), on account of the 
occurrence of 101=11-il in 1QS 1,7 andn, ==77 in IQS V, 1. However, this ignores the Hiphil 
infinitive IM-* in IQS 1,7: the instruction in this column is for someone who will "bring all those who 
devote themselves to do God's commandments in a merciful covenanf' 
vpiri nim'; trxiin `; iz mt =* nom rl'"IZZ 1M). In light of 4QSd I, I such a person would be a 
ýIDVM. Licht's suggested reconstruction is thus not satisfactory. Lohse (Texte, 4) offers no reconstruction, 
and Moraldi's translation makes no reference to the 
i7l=n (I Manoscritti di Qumrin [2d ed.; Turin: Unione 
Ti -Editrice Torinense, 19861,13 1). 
. 
pographico 32 See §4.1.3 above. 
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4QSd 1,1 reads: -TIVIiI IMN ý. V VIM, "midrash for thetan instructor 
concerning the men of the law. " Because this phrase occurs at the start of the ms, it is 
crucial for determining the genre and function of this document and for our understanding 
of the role of the The first problem is VIM, apparently a significant term in the 
scrolls, though it does not seem to be used elsewhere in the same sense. "' Johann Maier 
has studied this term at Qumran in detail. "' Maier is keen to distance both the verb M-1 
and the noun VIM in early Jewish literature from the idea of "study, ""' familiar from 
rabbinic literature and retained by Lawrence Schiffman. "' To achieve an informed 
understanding, the term VIM and the root UTI in general at Qumran must be studied. 
4.2.1. V"I'M in IQS VI, 24 
In IQS VI, 24 we read: M'"IM-Til 10 ýD -Irl' VI'MM Un 10=1 "IVR 01COMUM11 -, JýM, "and 
these are the rulings by which they shall legislate in the community midrash, according to the words. " 
O"I'MM modifies 1COMP, which is linked to the noun CIMMM. It is unclear whether -ill' is nomen 
rectum in a construct chain Ca midrash of [the] community") 334 or an adverb ("by which they shall 
judge together in a midrasif'). Alexander and Vermes even note the possibility of taking -ill' O"I'M 
as a compound noun Cat a midrash-yahad). 335 The noun MOM= seems to indicate the genre of the 
individual rulings which follow, which means that VI-IM here indicates a context in which 
judgements or rulings (MICOMM) would be made or discerned. The verb 7177 does not occur again in 
IQS VI, 24-VII, 25, though it is important earlier in 1QS VI. IQS VI, 7 includes the phrase 
329 Cf. Geza Vermes, "Preliminary Remarks on Unpublished Fragments of the Community Rule from 
Qumran Cave 4, " JJS 42 (1991): 254. For VJ"I-M as "instruction, " see Charlesworth and Strawn, 
"Reflections, " 410. 
330 Johann Maier, 'Early Jewish Biblical Interpretation in the Qumran Literature, " in Hebrew Bibleffild 
Testament. - The History of Its Interpretation (ed. M. Sxbo; vol. 1/1; Gottingen: Vandenhoeck & Ruprecht, 
1996), 113-120. 
331 Maier, "Early Jewish Biblical Interpretation, " 113-114. 
332 Lawrence H. Schiffman, The Halakhah at Qumran (SJLA 16; Leiden: Brill, 1975), 3. 
333 This text is not paralleled in 4QSd. The phrase "IMI Vl-= appear to have been absent from 4QS9 3 
2. 
334 Lohse, Texte, 25; Leaney, Rule, 197; Garcfa Martfnez, DSST, 10; Wise, Abegg, and Cook, DSSNT, 
135; Vermes, CDSSE, 107; Garcfa Martfnez and Tigchelaar, DSSSE 1: 85. 
335 Alexander and Vermes, Qumran Cave 4 XIX, 178. 
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CODOM "to investigate judgement:, 336 one of the activities of the VIM-1 during the night 
watch. 337 Thus COMOn is something to be investigated, and the CIODUM collected in 1QS VI, 24- 
VIII, 25 are the result of a procedure known as 71"IT2.0"1112 thus designates a procedure rather than 
a genre ere: 338 1QS VI, 24 may therefore be a reference back to the activity mentioned in IQS VI, 7. 
VIM in I QS VI, 24 refers to an activity of the community, during which rulings known 
as O"COMM were discerned. IQS VI, 24 does not bear directly on the interpretation of 
4QSd 1,1. 
4.2.2. ininn vrin in 1QS VIII, 15, CD XX, 6, and 4QDe 7 11,15 
1QS VIII, 15, CD XX, 6, and 4QDe 7 11,15 will be dealt with together since they all 
conWn the phrase -iminn tU-I-in. 339 
P. Wernberg-Moller 340 refers to Ezr 7: 10 for the concept which this phrase implies, and it is 
clear that the Ezra passage underpins much of the material we are discussing. 341 The contruction 
336 Cf. 4QHa1akhah A 1-2 5: n[nuimnson wil*i vrriý, "to study and read in the book on 
[Shabb]at. " The editors of 4QHalakhah A (E. Larson, M. R. Lehmann, and L. H. Schiffman) cite 1QS VI, 
7 in connection with this text (J. Baumgarten et al., Qumran Cave 4 XXV- Halakhic Texts [DJD 35; 
Oxford: Clarendon, 1999], 30). 
337 IQS VI, 6 mentions il-11M V7171 VIR, "a man who investigates in the law. " Schiffman (Hakikhah, 
33) understands IQS VI, 7 as indicating that the purpose of reading the book was to expound the law 
(ME)M However, it is not clear that the three activities mentioned in this line are intended to 
indicate a sequence, nor is it clear that V17* means "to expound. " 
338 It is interesting to read the juxtaposition of C! DVM and WI-IM in IQS VI, 24 alongside b. Ketub. 49a: 
I eazar ben Azariah '11-11D I= "ITDýN IM"I V"1-1 Vl"M -M, "This is a midrash which Rabbi El 
promulgated. " Here, VIM seems to have the connotations which COE= has in IQS VI, 7,24: VIM in 
b. Ketub. 49a is a ruling rather than the context in which that ruling should be made or discerned. VIM 
may have developed by metonymy from meaning a context in which rulings might be discovered to the 
ruling itself. In m. SheqaL VI, 6, chronologically closer to the Qumran scrolls than b. Ketub., the same 
construction occurs: ý1-12 1-M') D-111MI Wl-i V-MM -M, "This is a midrash which the high priest Jehoiada 
promulgated. " In this passage VIM is parallel to 1; ýD, meaning "general rule, principle' (Jastrow, 644). 
339 Cf. CD VI, 14: rimin-ii vre. It is worth noting here the dispute recorded in b. Qidd 49a between R. 
Meir and R. Judah concerning the definition of -MM, and the subsequent definition of rimin given by R. 
Judah. R. Meir defined MVM asni. *i (cf. m. -Abot 1: 17), whereas R. Judah defined it as VIM. R. 
Judah then defines -Irlin as inin VIM. Thus, as Jastrow notes (Jastrow, 735), inin is defined as not 
simply the Torah itself, but the traditions of its interpretation (i. e. ttnmuini "irm Rnmo ttnzý, n [b. 
Qi, U 49b]). M. Gertner sees the phrase ininV-MM (the notional plural equivalent would be more 
accurate) behind Claudius Lysias' phrase C7)T7pdTWVF0V V0V0V (thus "interpretations of the law') in Acts 
23: 29: "Terms of Scriptural Interpretation: A Study in Hebrew Semantics, " BSOAS 25 (1962): 12-13. 
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infinitive +ý characterises the passages Roop terms "Wat: 342 In particular, the infinitives M"I'l, 
MUD, and 'Mý are crucial to the texts which deal with the role of the i7, non in the Serekh, 343 the 
phrase ICOMCM MVDý, "to enact his judgemenf' occurring in 1QS IX, 15. However, the specific 
phrase in question is not directly illuminated by Ezr 7: 10. IQS VIII, 15 does define the phrase 
344 
inin-im-1-in, and we must begin with this definition. 
O"I'M in 1QS VIII, 15 refers to the i*CM, "highway: ' and possibly the J"I-i, "way" of Isa 
40: 3, quoted in line 14.345 The term seems to refer to a procedure. Gertner notes that in the later 
midrashic literature, this noun stands for both the act of interpretation and the interpretation itself. 346 
It seems that this holds also for the Qumran evidence. Gertner also suggests that midrashic 
interpretation is meant in IQS VIII, 15,347 though the evidence is not conclusive. It is not clear 
whether -i=n 11M ill!: -1 [V]R, "wh[iclh he commanded by the hand of Moses" refers back to 
71"I'In or inin. The latter is more probable, since the Serekh nowhere suggests that the 
interpretation of Mlln ultimately derives from Moses. M. -Abot 1: 1 indicates that in later Judaism it 
is not simply written ininwhich derives from Moses, 
348 and b. Qidd 49b discusses a wider 
conceptof riminwhich is actually -ii"lln 771-M itself, though R. Judah does not mention Moses in 
connection with irinVl'IM. Although in 2 Chr 13: 22; 
349 24: 27 350 Vl-in occurs as nomen 
340 P. Wernberg-Moller, The Manual of Discipline: Translated and Annotated with an Introduction (STDJ 
1; Leiden: Brill, 1971), 129 (following William Brownlee). Wernberg-Moller's citation of Brownlee is 
incomplete, and I have been unable to trace the latter's original reference. For an early translation, with 
notes, of 1QS, see William H. Brownlee, The Dead Sea Manual of Discipline: Translation and Notes 
(BASORSup 10- 12; New Haven, Conn.: American Schools of Oriental Research, 195 1). 
341 M. Gertner regards Ezr 7: 10 as a turning point in the history of V"11, when this verb was applied to 
the Torah as the object of inquiry for the first time (cf. Isa 34: 16). For Gertner, this signalled the beginning 
of midrashic interpretation, though the verb does not yet signify this form of interpretation; it simply 
means "study penetratingly" ("Terms, " 5-6,8). 342 Roop, Form-Critical Study, 114-116. 
343 IQS 1,2,5; 111,13; IX, 13,15. 
344 Metso's recension A (--4QSe) almost certainly included the phrase -1i'llrill 71-1-In (4QSe 111,6 
[reconstructed; Metso, Textual Development, 53]), but not the elucidation of the phrase found in IQS VIII, 
15b-19 (cf. Metso, Textual Development, 54). 
345 Cf. Gertner, "Terms, " 12; Leaney, Rule, 222. 
346 Gertner, "Terms, " 2,9. 
347 Gertner, "Terms, " 12. 
348 For the view that the concept of ilD ý. VMVrnnwas unknown at Qumran, see Schiffman, Halakhah, 
20. 
349 2 Chr 13: 22: 111) RIZI-ii Vi"I-= C'Min. "D rin-p rrrn wnm nz--l -inn, "and the rest of the *I--,,, 3 TT ITT8T. -9 .. I. V T8 
acts of Abijah, his ways and deeds, are written in the midrash of the prophet Iddo. " 
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regens, it is not part of the phraseininnWIIM. Although MVDý in IQS VRI, 15 seems to refer 
back to -iM;, the sense of this unit appears to be that acting "according to everything revealed from 
time to time and as the prophets revealed through his Holy Spirif' occurs as a result of the 
ininn cri-in procedure. Furthermore, the CODOZ contained in lines l6b-19 also seems to result 
from this procedure. 351 There is a clear verbal link with the preceding sentence, ill=-il ýIM referring 
back to ill. 'ý in line 15. 
It seems probable that CD XX, 6 is dependent on this passage in I QS, since the terminology 
and concepts found in CD XX, 6 appear to presuppose those found in IQS VIII, 15-19.352 The phrase 
M-ii CEMMM, "and according to this judgement"(CD XX, 8) refers to what precedes as a MEM, as 
in IQS VIII, 19. Furthermore, in CD XX, 6-7 il"Ilrl-ii VIM is something "in which the men of 
perfect holiness will walle' (71117)-11 trnn nnm in izýrnn, 'M%), recalling the group designation 
IUM, "men of holiness" (IQS VIII, 17)353 and the phrase ITImnnn 1ý-*, "to walk in 
perfection of way" (IQS VIH, 18). 354 It relates back to U'llp Omn VnN in CD XX, 5 . 
355 This 
attribute of ininn vvin suggests that it is an umbrella term for a system of interpretation which 
contains the specific rulings for the life of the group mentioned. CD Y. X, 6 differs from IQS VIH, 
15: it indicates a specific collection of rulings rather than the procedure which might result in such a 
collection. In fact, if this is the correct interpretation of Tilninn VIM in CD Y. X, 6 it might relate 
closely to the term O"I'M in 4QSb IX, 1; 4QSd 1,1, in which Vl"In points to the rulings for the 
life of the community found in Metso's rec. B. In CD XX, 6 nninn wrin is something according 
350 2 Chr 24: 27: 01MýMjl 'IEPO Wnin.; ) niii, "they are written on the midrash of the book 
of the kings. " Apart from 2 Chr 13: 22; 24: 27, the noun VI'M does not occur in the HB. Gertner 
understands this as a term coined by the Chronicler, meaning "narrative"or "account"("Terms1" 10-11). 
351 CL 1QS VI, 24. This MOM is absent from 4QSe. 
352 Philip R. Davies, The Damascus Covenant. ý An Interpretation of the "Damascus Document" (JSOTSup 
25; Sheffield: JSOT, 1983). 181-182. A discussion of whether or not CD XX, lb-8 is an interpolation 
would serve no purpose in the present study. Regardless of the composition histories of Serekh ha-Yahad 
and the Damascus Document both IQS VIII, 15-19 and CD XX, lb-8 function within their present contexts 
and it is as part of the two larger works that these passages are now to be read. 353 Cf. I QS VIII, 20,23. 
354 Cf. I QS VIII, 21,25; 4QDa 2 1,4 (par. 4QDc 16-7); 2 H, 15-16 (reconstructed; par. CD 11,15); CD 1, 
20-21. Cf. Elgvin, "Admonition Texts, " 185. 
355 Cf. CD VII, 4-5. 
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to which deeds would be made manifest. 356 Again, this could refer to a collection of rulings, which 
may be how the term was understood by the author of CD XX, lb-8. 
4QDe 7 11,15,357 though not paralleled in CD, is related to CD XX, 6. It reads "see, 
everything is wr[itten] according to the lates? 58 midrash of (the] law" 
(11-1MR11 U-1-IM ý, V [M1r11Z ýIZil -M-ii). Although TM11n[-111 VIM may not itself refer 
to a written text, the text that precedes concerns rinin-ii vnn. The unit, which serves as a 
summation of what precedes, 
359 begins after the vacat in line 12 with the phrase 
MICOMUM11 C21"ID -M, 360 "this is the exact interpretation of the rulings, " referring to the rulings 
which precede. The passage is an interpretation of CMOVIM, which derive from the 711-M procedure. 
This is supported by the point made by Joseph Baumgarten that in 4QDe 7 11,15 the phrase 
of,, 
36 
ininn rrin is preceded by 
ý. V, meaning "in accordance with" or "as the result .1 Thus 
VIM refers neither to a written text, nor to a procedure, but to the interpretation which results from 
the VIM procedure. 
Although none of these texts require that V-MM be taken as a reference to a written text, it is 
almost certain that in 2 Chr 13: 22; 24: 27; 4QSb IX, 1; 4QSd I, I we have evidence that the earliest 
. 
362 
-) conf attestations of the noun V11M refer to written material In 2 Chr 13: 22; 24: 27 MIZ-111: irms; 
this. This is supported by the early versions. Second Chronicles 13: 22 (I= reads -ye-ypagg&ot 
4701 P1PV(Q TOID ITPO(ý4TOV 'ASO, "written on the book of the prophet Ado (viz. Iddo): ' and 2 Chr 
24: 27 (L)DQ reads IjE'YPaVAEVa 4111 T"nV ypaýyjv Tav PaazV(jv, "written on the writing of the 
kings. " Second Chronicles 13: 22 (Tg. Ket. ) translates literally: I-T. V WZY1 -M1V-M? 2M 11MVIZ, 
356 Cf. I QpHab XI, 7. 
357 Par. 4QDa 1120-21. 
358 Baumgarten ("Damascus Document, " 149) takes this as a reference to the latest interpretation within the 
progressive illumination of the law, ongoing until the advent of the Messiah, thus resisting the idea that 
this is a reference to thefinal interpretation of the law. 359 Joseph M. Baumgarten, "Tbe Damascus Document Reconsidered: ' in The Dead Sea Scrolls at Fifty: 
Proceedings of the 1997 Society of Biblical Literature Qumran Section Meetings (ed. R. A. Kugler and E. 
M. Schuller; SBLEJL 15; Atlanta, Ga.: Scholars Press, 1999), 149. 
360 Par. 4QDa 11 18. 
361 Joseph M. Baumgarten, 'ýCorrigenda to the 4Q MSS of the Damascus Documentf" RevQ 19 (1999): 
221. 
362 Cf. Maier's category cdd ('Tarly Jewish Biblical Interpretation, " 116); S. Wagner, 't-17-1, d&wh; 
Vj-11P, midhrdsh, " TDOT 3: 306. 
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"written in the midrash of the prophet Iddo. " Second Chronicles 24: 27 (Tg. Ket. ) uses the term 
pune"I to translate VIM, clearly referring to a written document: 
wzým -imo pune ý. v 1, =, nz jim Rrn, "now they are written in the copy of the book of the 
kings. " The Vulgate offers in libro in both verses. 
364 
In 1 QS VIII, 15 inin-ii V"I'M refers to a procedure which involved the study of the law 
and resulted in acting "according to everything revealed from time to time and as the 
prophets revealed through his Holy Spirit. " This procedure included the formulation of 
rulings, M%=Vn. In CD XX, 6, however, the phrase refers to the result of such a 
procedure, that is, to the interpretation of the law which ensues. It is not certain, but 
possible, that a written collection of rulings is meant. VIM refers to a written document in 
2 Chr 13: 22; 24: 27; 4QSb IX, 1; 4QSd 1,1. 
4.2.3. U'lln in 1QS VIII, 26 
1QS VIII, 26 365 is related to IQS VIII, 15, though it is absent from 4QSe. 366 There is a new 
departure at IQS VIII, 20, the rubric 01COMUT -M17W, "and these are the rulings" introducing the 
section which includes VIII, 26 . 
367 In IQS VIII, 20 WCE)VIn is analogous to VIIM in CD XX, 6, 
because the DIMS7112 are those in which "the men of perfect holiness" (7J-iII'3 MWIM '711R) are to 
walk, just as in CD Y. X, 6 -ji'llrl-il VIM is something in accordance with which the men of perfect 
holiness have walked. As in CD XX, 6, perfection of way goes hand-in-hand with VI-M. 
368 
363 Cf. the NIT of Est 3: 14; 4: 8; 8: 13. See also Ezr 7: 11; 4QEnGiantsa 8 3, where the noun JIVID 
occurs. 
364 Cf. Wagner, TDOT 3: 306. 
365 Par. 4QSd VII, 1. 
366 Roop ("Form-Critical Study, " 234-254) regards 1QS VIII, I-IX, 11 as a unit, concerned with the 
formation of the original community. Jerome Murphy-O'Connor understands I QS VIU, 16b- 19 + Vul, 20- 
IX, 2 (stage 2: "La gen6se litt6raire de la rýgle de la communauti, " RB 76 [1969]: 532-533) to be later than 
IQS VIII, 1-16a + IX, 3-X, 8a (stage 1: "Gen6se, " 529-532). Leaney (Rule, 208-233) defines IQS VIH, I- 
IX, 26 as "Model of a Pioneer Community", VIII, I-IX, 11 forming the "Constitution of the Pioneer 
Community" (Rule, 208). However, whilst there can be no doubt that IQS is composite, we must also deal 
with IQS as a complete work; at the least the manuscript contains evidence that the original scribe 
perceived divisions within the text, whether or not they reflect redactional seams or merely structural 
divisions. 
367 Cf. Exod 21: 1; Num 36: 13; Deut 4: 45. 
368 Cf. I QS VIII, 25. 
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The sense of V-I"I in IQS VIII, 24 seems to be "to apply the ruling, " the verb having COMOM 
as its object, and probably referring to the U-1-in procedure mentioned in IQS VI, 24. Further, it also 
points forward to the reference to the same procedure in IQS VIH, 26. The parallel terms =711M, 369 
71"1-IMI 370 1 
371 are procedures or institutions that are the preserve of full members of the 
community. The verb in 1QS VIII, 24 also indicates that applying rulings is itself the preserve of full 
members of the community. It is possible, though not certain, that V-1-i in IQS VHI, 24 refers to 
the activity which goes on during the CMIM procedure mentioned in I QS VI, 24; VIII, 26. 
In IQS VIII, 26 UTIM refers to a procedure in which full members of the community 
would take part, as in IQS VI, 24, and the use of UTI in 1QS VIH, 24 may be a reference 
to the activity of this procedure. 
4.2.4. VJ"I'l n in 4QFlor 1 1,21,2 14 
As in I QS VIII, 15, O"I'M is linked in 4QFIor 1 1,21,2 14 with a biblical reference, Ps 1: 1. The 
Hebrew V"N [M] I-MM VIM could be glossed "midrash derived from 'Blessed is [the] man 
What follows is a collection of biblical texts followed by interpretations, 
372 twice introduced by 
11VE). 373 Maier's view 374 that what follows is 'TO rather than VI'M in the later, rabbinic sense 
cannot be sustained. V'I-TM is used here not simply in place of -IVD but as an umbrella term for the 
collection of texts and interpretations which follows. 
375 VI-M here designates a specific type of 
369 Cf. 1 QS VI, 8; VH, 12,15; 4QDa 5 11,14. 
370 Cf. I QS VI, 24. 
371 Cf. I QS V, 7; VI, 3,4,9,16; VII, 2,13,24; VIII, 1,5,18,19,21,22,23,24,25; IX, 2. 
372 Cf. Schiffman, Halakhah, 60. However, in this case the distinction between VITIn and -1710 is not 
simply that O"I"In requires corroborative evidence from other scriptural passages whereas -ME) does not 
(Schiffman); rather, the distinction is that -1VE) is a technique which expounds the previously hidden 
interpretation of a single passage, whereas VVIn is an umbrella term for a collection of texts combined 
with interpretations (some using "IUS) which together elucidate a single passage. 
373 4QFlor 11,21,2 14,19. 
374 Maier, "Early Jewish Biblical Interpretation, " 116. 
375 Maier's suggestion ("Early Jewish Biblical Interpretation, " 116) that the beginning of 4QFlor 1 1,21,2 
14 should be translated "a copy/extract from7 would accord with Tg. Ket. 2 Chr 24: 27, but does not work 
here: V71-In here must, as in 4QSb IX, I and 4QSd LI function as an indicator of what is to follow, in 
this case a text which provides an interpretation of a scriptural text by reference to other texts, which in turn 
bear their own interpretations, explained either typologically (as with Isa 8: 11 [4QFlor 1 1,21,2 16]; Ezek 
37: 21 [4QFlor 11,21,2 171) or by means of "IVE) (as with Ps 1: 1 [4QF]or 1 1,21,2 141; Ps 2: 1 [4QFlor 1 
1,21,2 191). 
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scriptural interpretation in written form (whether the term could have refeffed to an oral form of 
interpretation can no longer be determined). 376 Here, V-1-in is a collection of M-17JE). That V-11n 
here functions as a technical term, to which "IVE) is subordinate has been suggested by George 
Brooke. 377 In his thorough form-critical analysis, Brooke notes that it is the introductory formula 
that helps to determine the extent of the unit we are dealing with: the fact that VIMI is not repeated 
before the interpretation of Ps 2: 1 suggests that V-1-IM refers to the whole passage. 379 Brooke also 
notes that "[t]he strict consistency within the unit is suggestive of a uniform literary 
,, 379 380 composition, and defends the notion that this passage is analogous to rabbinic midrashim. 
VIM in 4QFlor 11,21,2 14 thus refers to written material, "' and may be defined as a 
collection of texts accompanied by MJS-type interpretations. In that it refers to written 
material, it is related to 2 Chr 13: 22; 24: 27; 4QSb IX, 1; 4QSd 1,1. 
4.2.5. Summary 
4QSb IX, 1 and 4QSd 1,1 are linked with the use of 71"In in 2 Chr 13: 22; 24: 27, these 
texts referring to written documents. Linked with this is CD XX, 6, which refers to a body 
of rulings designated MIUM VIM. The same phrase in 1QS VIII, 15 refers rather to an 
activity, a procedure within the community, as in 1QS VI, 24; VIII, 26.4QDe 7 11,15 
refers not to a procedure, nor to a written text, but to the interpretation of the law which 
results from the VIM procedure. 4QFlor 11,21,2 14 uses VIM to refer to a written text 
which includes scriptural texts accompanied by 'IVJE)-type interpretations. 4QSb and 4QSd 
could be linked to the use of 11=10 in Tg. Ket. 2 Chr 24: 27, and from there to the Hebrew 
terms IMM and J=T, meaning that 4QSb and 4QSd constitute "copies for a 
376 Cf. George J. Brooke, Exegesis at Qumran: 4QFlorilegium in its Jewish Context (jSOTSup 29; 
Sheffield: JSOT Press, 1985), 156. 
377 Brooke, Exegesis, 152. 
378 Brooke, Exegesis, 144. 
379 Brooke, Exegesis, 145. 
380 Brooke, Exegesis, 150. 
381 Wagner (TDOT 3: 306) does not interpret VIM here as referring to written material, though he is not 
wrong to suggest that 771-in here means "exposition. " This could be part of the meaning of the term, 
though the idea of a written text is still present. It is this idea which seems to dominate at this period, 
though the S and D materials evidence the beginning of a development away from this meaning. 
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It may be proposed that at this period VIM referred essentially to a written text. At 
the same time, a meaning derived from the verbal root M-1 emerged, meaning 
"interpretation, " that is, the result of seeking or investigating. This became linked with the 
interpretation of the law, so that a WI-IM could be: (1) a procedure during which the law 
was examined, with a view to creating rulings; (2) the result of the investigation which 
constituted this procedure; and (3) a written text, embodying either rulings derived from the 
community investigation of the law, or texts and textual interpretations based on the 'ITD- 
technique. 
4.3. VIM and 
Why should a text defined as VIM be addressed to a figure called 
ý%: =? Verbal forms 
related to T'l-I do not appear in the extant portions of 4QSb and 4QSd, the only occurrence 
in the remaining 4QS fragments being in 4QSe 111,2 (par. IQS VIII, 11-12). 382 This is a 
key text, not only belonging to the earliest layer postulated by Murphy-O'Connor, ` but 
also concerning the discernment and revelation of hidden things. A single, unnamed figure 
is the focus, who is dubbed T"117M Wý, "man who seeks. " "Seeking" is presumably 
corTect here, since this text is concerned with things previously hidden being made manifest 
to this figure. The VIII-ii VJIý is forbidden to keep the things previously hidden 
cino: ' 1 'IZI ý1: )) a secret from the nascent community (identified here simply as '*N). 
1QS VHI, 12a is followed by a vacat and an introductory rubric indicating a new departure. 
What is not certain is whether the figure is a single figure or anyone who seeks. 384 
382 Despite the absence of this verb from 4QSb and 4QSd, its seems highly probable that originally it did 
occur: see the reconstructions of 4QSd VI, 6 in Metso, Textual Development, 44, and Alexander and 
Vermes, Qumran Cave 4 XIX, 105. 
383 Murphy-O'Connor, "Genýse, " 529-32. Murphy-O'Connor includes lQS IX, 3-X, 8a in the first layer, 
and although it is interesting that the reference we are here concerned with might have been linked with the 
ý, =Jn of lQS IX, 12-21a and IX, 2lbff at the earliest redactional stage of 1QS, it needs to be remembered 
that the Statutes for a Maskil (IQS IX, 12-21a) followed straight on from the parallel to lQS VIII, 15a 
(viz. 4QSe 111,6), thus linking the two sections more closely within concrete textual evidence rather than 
speculative redactional layers. Charlotte Hempel ("Comments on the Translation of 4QSd 1,1: ' JJS 44 
[19931: 128) suggests that the prominence of the ý1=1; 2 in the earliest layer of the Serekh could lend 
support to Geza Vermes' suggestion ("Preliminary Remarks, " 255) that the Cave 4 texts represent an earlier 
version of the material found in I QS. 384 Cf. IQS VI, 6; Leaney, Rule, 221; Wernberg-Moller, Manual of Discipline, 128. 
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It is now necessary to undertake a word study of O'll in the Qurnran scrolls, in 
order to place the occurTences of VIM and WTI in their wider context. 
4.3.1. D"I"i in the Qumran scrolls 
OccurTences of WTI may be loosely divided into two categories: occurrences in the Serekh 
and related texts, and occurrences elsewhere in the Qumran corpus. This categorisation is 
not meant to imply a sectarian or non-sectarian status for a particular scroll, but to define 
proximity to the precise concerns of the Serekh. 
4.3.1.1. V"I'T in Serekh ha-Yahad and related texts 
In IQS 1,1 it is uncertain whether the subject of 011* is the community in general 395 or the 
i7l=, but the activity of seeking God 386 is given prominence because VI'l* is the first in a 
series of infinitives, 387 thus placing IQS LI along the same trajectory as Exod 18: 15; 
388 1 Sam 
9: 9; 389 Ps 119: 10.390 The phrase OINIDI-M In= ýi. -) -rzi rinvin 'I'M IM; "just as he 
commanded by the hand of Moses and by the hand of all his servants the prophets" (IQS 1,2-3) 
recalls the references to the law which "he commanded by the hand of Moses" (TWIM 'I'M TM2) and 
to what "the prophets revealed through his Holy Spirit" ou"nr) rin= wwnxi 
*i) in I QS VIII, 
15-16, suggesting that ýtA in IQS 1,1-2 refers to the study of the law. 
391 
385 So Wernberg-Moller, Manual of Discipline, 44; cf. IQS 1,16. 
386 Cf. Wernberg-Moller, Manual of Discipline, 44. According to him, 0"1"1 in the Qumran scrolls usually 
has the connotation of seeking God by studying the Scriptures. 
387 Cf. Roop, "Form-Critical Study, " 66. 
3 88 Exod 18: 15b: C*711; tý V1-1ý O. VT1 'IL7ý% 9ZI, "the people come to me to seek God. " It is interesting to 
"",. ýT-T 
speculate on the role of Exod 18: 13-27 in the thought of the Serekh. In Exod 18: 13-27 the result of Moses' 
seeking God (Exod 18: 15) is his ability to judge (COOV: Exod18: 16) and to make known God's statutes and 
teaching (innin). This sequence (seeking God + making judgements) seems to underlie the texts in which 
In-in appears in the Qumran scrolls, and the language and thought of the passage resurface in many places 
throughout the Qumran corpus (cf Leaney, Rule, 176-178). 
389 1 Sam 9: 9a: 01117R Vil"I'* In. *2 Vi'Wii -IMWilb, "thus would someone say when he went to seek SVT-7 
God. " 
390 Ps 119: 10a: "with all my heart (= mind? ) I have sought you. " Cf. Wernberg- TA 
MrIler, Manual of Discipline, 44; 4QJubd 1,14 (= Jub. 21: 2). 
39 Cf. Exod 8: 16; Ezr 7: 10. 
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This uncovers a link between ý'DVM and V-1-M. If the material headed 71"I-in in 4QSb and 
4QSd is understood as a compilation of DIMMUn resulting from the ininn vrin procedure, it 
may be suggested that since seeking God through the study of the law is central to the ýIZVJM's role 
in IQS 1,1-2, and because he has responsibility for teaching (including teaching community 
regulations, as in IQS VI, 15) within the community, a compilation called WI-M, containing such 
regulations, would logically be linked with him. 
1QS V, 9,11,20 need to be considered, none of which are paralleled in 4QSb and 4QSd, 
possibly because the introductory rubric ýIDCMý VIM links the whole passage with the idea of 
VI-1. The vocabulary of IQS V, 8-10 recalls IQS 1,1-3, especially the phrase "to return to the law 
of Moses according to everything he commanded with all the heart and all the soul" 
(Vim] ý1. =l =ý ýIzn -17n; -17IN ý1: ): ) rivin nnin ýR The phrase 1112"IM JýMiýl, 
"and to walk in his will" (IQS V, 10) represents the result of seeking God's will, the preserve of the 
sons of Zadok (IQS V, 9), 392 who are described here as rl"IM-11 "InI71, "those who guard the 
covenant, " and llt; "11 "those who seek his will. " The revelation of the law of Moses is a 
-i 'r ea " direct result of the process of seeking. Seeking is linked with i ý2, ' ev I and the 
revelation/discovery of what was previously hidden. 393 In this passage seeking and receiving 
revelation are priestly preserves, 394 which is not evident in other references we have studied. 
VII is linked with the phenomenon of revelation in I QS V, 11, where U-1-i is parallel with 
VIMM Piel, 395 confirming that V-1"I here represents "seeking. " Seeking leads to knowing 396 
392 Cf. 4QInstructionb 2 111,12 (par. 4QInstructiond 9,9a-c 12): -IMn '710 "always seek his will. " 
On the question of whether a human or divine benefactor is refen-ed to in this passage, see Strugnell et al., 
Qumran Cave 4 XXIV, 118-119. 
393 Cf. 4QDa 2 1,5-6 (par. 4QDc 17-8). 
394 Cf. Leaney, Rule, 164-165. The sons of Zadok, the priests, are described in IQS V, 9 as 
1112-1171*111, "those who seek his will. " 
395 iQs v, ii: oz wn nvjtý nrinor; nr* IWI-31= I7=71 ýk*l IVID2 N*, "they have neither 
sought nor examined him concerning his statutes, to know the hidden things in which they have gone 
astray. " 
396 Cf. Exod 18: 15-16. In verse 15 the people come to Moses to seek God 
=77 IýN tkZl). In verse 16, Moses makes known (i. e. reveals) God's statutes and his 
laws wn4, iln-nm wi*wm 11pm-m n. V-71il) in response. T .. I. . 1. ý.... -1 .I- 
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ni"incri, "the hidden things. " 1QS V, 11-12; VIII, 11-12 397 refer to the same process: 
investigating what is hidden from Israel in order to know. In IQS V, 20-21 the phrase 
MIMI'l nN 177111 "and they shall investigate their spirits" refers to the examination of candidates for 
full membership in the community. 
IQS VI, 6 mentions rininn mr cmt, "a man who investigates the law, " recalling IQS 
VIH, I 1- 12: perhaps I QS VIII, 11 - 12 also refers to a man who investigates the law. 398 This figure is 
someone in the present who investigates the law in the ongoing life of the community. This passage 
confirms the link between revelation, law, and seeking. The imparting of knowledge mentioned in 
IQS VI, 9 (1, V7M rIN C21% =IV-*) recalls IQS V, 11, and the testing of the candidate in VI, 14,17 
recalls 1QS V, 20-21.399 Outside the Serekh, the phrase rminrm"11-i has different resonances. In 
4QFlor I 1,21,21iornmVII-I refers to a figure who will rise at the end of days with '111-i rl=, 
"the shoot of David. "400 The term VI-in in line 14 is linked with this figure indirectly: the 
prediction that this figure would arise at the end of days is followed by scriptural justification in the 
form of a quotation and interpretation of Amos 9: 11, followed by a VIM on Pss 1: 1; 2: 1. VI'M is 
crucial to the temporal existence of the community responsible for 4QFlorilegium, but this text looks 
forward to a time when an ideal V-11"I will appear. VIM thus has both temporal and 
eschatologiCa, 401 foci in 4QFlorilegium. A figure entitled ininiiWIII also appears in CD VI, 7. 
I-MCMI in CD VI, 6 refers to seeking God, the same activity mentioned in IQS 1,1.402 This text is 
a historical review referring to activities which took place in the past and, if the link with IQS I, I is 
sustained, are linked with the foundation of the community of the Serekh. The inin-m criri 
397 IQS VIII, 11-12: "anything hidden from Israel but found by the man who seeW 
(virim vn%ý inmi 1; wium 'inoin nn-i `; iD). 398 Wernberg-Moller, Manual of Discipline, 128. 
399 Cf. IQSaH, 10; 4QSdll, 3-4; 4QDa8l, 2(par. CDXV, 11). Other occurrences of 71"11 in IQS have 
been examined. The verbinvirv in IQSb 111,20 is a problem, due to its fragmentary context. 71be 
grammatical object could conceivably be 11il or -111= (lQSb 111,19). 
400 4QFlor 1 1,21,2 11-12: n-in [n linm [m, pi -ivR riminn vir mv nnwrn -rr rim; twn, 
MIMI-ii "he is the shoot of David who is going to stand with the one who seekstexpounds the law who will 
Jarisel in Zi[on at the en]d of days. " 
01 Cf. John M. Allegro, "Fragments of a Qumran Scroll of Eschatological Midrastin, " JBL 77 (1958): 
350: "[flt will be seen that the scroll [4QFlorilegium] was apparently devoted to a collection of midrasim on 
certain biblical texts, compiled perhaps for their common eschatological interest. " 
402 Cf. CD 1,10 (par. 4QDa 2 1,14 [reconstructed]; 4QDc 117 [reconstructed]). 
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mentioned in CD VI, 7 also seems to be a past figure, in contrast to 4QFlorilegiurn and CD VU, 
W03 where he is eschatologica004 
The verb [I ]IVIIIý in IQSb V, 23 has as its objectin-IM, "his covenant: 405 recalling the 
sons of Zadok in 1QS V, 9, who are guardians of the covenant and seekers of his will. 406 
V'71 is connected with a complex of ideas involving revelation, particularly the revelation 
of the law and the rulings which constitute the previously hidden interpretation of the law. 
Seeking God and his will involves studying the law, which is followed by the revelation of 
hidden things, resulting in the acquisition of knowledge, formulated and codified in 
"rulings, " M"MMM. The result of investigating the law is the production of rulings codified 
in a text called a VIM. A 
ý': )Tn's teaching role means that such a text would logically be 
addressed to him. The seeking process, and the 
ý": )M's role in it, are part of the process 
of mediating revelation in the form of rulings derived from the study of the law: this is a 
different aspect of the transmission process found in 4Q380,4Q381, and 4QInstruction, 
because although the basic concept of God imparting revelation through particular human 
figures is present, it is entirely connected with the study of the law. 
403 Par. 4QDa 3 111,19. 
404 CD XIV, 16 seems to be an anomalous use of 011, V-111 * 11A perhaps meaning "no-one who seeks 
(i. e. cares for) him. " 
405 Cf. 4QInstructiond 188 6 (par. 4QInstructiong 9 2): inn, wý nnn V [. VMI, "they shall not 
investigate the [wor]ks of the covenant. " The parallel in 4QInstructiong reads IM71-11*11 Ný1, "and they 
shall not seek him. " Note also the editors' remark that in the 4QInstructiond parallel, IV"111 should be 
understood as Niphal (Strugnell et al., Qumran Cave 4 XXIV, 413). 
406 Cf. 1QSb 111,22-23; IQLiturgy of the Three Tongues of Fire 5-7 2 (IMM ý1. * 1111zil tvl'111: "ffie 
priest shall explain/examine his whole will"). The phrase nipýrirn Wlri occurs several times in the 
Nahum pesher (4QpNah 3-4 1,2,7; 3-4 11,2; 3-4 111,3; 3-4 111,6-7; cf. IQHa X, 15,32; 4QpIsac 23 H, 
10; 4QDa 2 1,21 [reconstructed; par. CD 1,18]), presumably in reference to the Pharisees. There is thus an 
opposition between IM; "l 10"11-i and nijpýrirm vnri. similarly, the analogous phrase MV1 'U"111 in 
1QHa X, 34 (cf. XII, 7) may be an ironic reference to IQS V, 11, or the language used there, where 4-MM-1 
is used with reference to the group opposite to the 1ýIM; 112, who are IMM 171"11"1. This use of irony is 
typical of many of the sectarian scrolls. 
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4.3.1.2. Ull at Qumran apart from the Serekh 
The conclusions drawn above about the use of V-1-i in the Serekh and related texts must 
now be placed in the wider context of the Qumran corpus. 
In 4Qcrypt A 1,3 (a ý1= text), those who seek are "those who know": 
m"n [rmiRý [0]'I-i CVD-i [1], "and [those] who know have sou[g]ht [these] 
things and turne[d to the way of] life. " Other appellations for this group are "IrIV 12M, "sons of dawn! ' 
(line 1), =* IVIR ý1[Z], "[alll men of hearr 407 (line 1), P12 IS [11"I ], "[purlsuers of justice' 
(line 2) , 
40811, IMM IVJI. 7) Mn, "seekers of faithfulness" (line 2), and 11 [1211712 ] N, "m[en of] his [good 
pleasure]" (lines 34). The concept of seeking here is not incompatible with seeking God through the 
study of the law in the Serekh, though this is not explicitly mentioned. 
In 4QB6at 2 11,2-3 we read 010D "IIZZ 71'77111 1"lMt, "Happy are those who seek her with 
-j? 2., ýjj .4 clean hands, " the 3rd fem. sing. suffix apparently referring to i, "wisdom. ' 09 which in 4QB6at 
2 11,3-4 is parallel withjrý. v min, "the law of the Most High .,, 
4 10 Again, the connection between 
seeking and the law is not far removed from the Serekh. In 1QHa IV, 6 0-11 is collocated with 
CODCMP 411 though there is no direct connection with the Serekh. In 1QHa XII, 6 the speaker seeks 
God, and his seeking is rewarded by revelation. 412 Although the law is not mentioned, the basic idea 
of seeking God connects this text with the Serekh. The speaker's opponents also seek (lQHa XII, 14, 
407 Or, "understanding. " Cf. Stephen J. Pfann, "The Maskil's Address to All Sons of Dawn, " JQR 85 
Q994): 227. 
08 Compare Jer 5: 1, where Yahweh exhorts people to investigate to find out whether there is anyone who 
"acts justly" (=Mn -MVD) or who "seeks faithfulness" 0111MM VIMMM. The implication in Jeremiah is TI-Y 
that there is no-one, but in the Qumran text this is reversed: in contrast, perhaps, to those in Jerusalem (cf, 
Jer 5: 1), the seekers of faithfulness are, indeed, true to their God. 409 Cf. 4QB6at 1 1,2; 2 11,3. 
410 Note that ý11=-* occurs in 4QB6at 1 2. God has given "him" wisdom recalling the 
underlying theme of the revelation of divine wisdom. God's giving wisdom is a prelude to a person 
understanding. 
411 lQHa IV, 6: [11]="111 1`11'In COMn, "judgement from a spirit who seeks yo[u]. " 
412 1 QHa XII, 6: ý rinvern n nn i -nNý lim nrl= "I seek you, and like a sure dawn you 
have made yourself manifest to me as [perflect light. " Cf. lQHa XII, 23-24. 
92 
413 15,16), though in falsehood . The speaker seeks both God and others (I QHa XII, 24) in this hymn. 
In 1 QHa XIII, 9414 it is a covenant which is sought. 415 
4QInstruction contains many occurrences of V*11.416 The addressee is not to seek a delicacy 
(211M) if there is no food (4QInstructionb 2 11,19). 417 In 4QInstructiond 81 18 rOri IV-11-i ý1M, 
"all seekers of pleasure" perhaps refers to people who would object to the exhortation in 
4QInstructionb 2 11,19.418 In 4QInstructionb 2 111,9419 the addressee is to investigate "its origine' 
through the mystery that is to be, so that he will know his/its inheritance. The process of seeking in 
order to know recalls 1 QS V, 11, and is also evident in 4QInstructionc 1 1,6. Knowledge (11VI) 
itself is the object of V-1*1 in 4QInstructionb 2 111,12-13 . 
420 In 4QInstructionb 2 111,14-15 421 VI-1 
is parallel with 11: 1 Hithpolel and (0: 11 Hiphil with M1111 I'l as its object. Seeking, understanding, 
and contemplating precede knowledge: 
Vi«i-i illi il 11 (la) 
nnA Dri ýmm pinn-in (lb) 
422 
cozn *i-v tniv oc) 
nmiý pinn rim vjnýý in rimv-in im (2) 
(1a) Investigate the mystery that is to be 
(lb) And understand all truthfid ways 
(1c) And contemplate all the roots of injustice 
413 Cf. 4QDe 2L 10; 4QBdat 5 5. 
414 IQHa XIII, 9: -mvirb n-in nnR -no, -you established truthful counsel in 
tný heart, thus a covenant for those who seek it. " 41 Cf. JQS V. 9. 
416 Cf. Lange, Weisheit, 58-59. 
417 Par. 4QInstructionc 2 11,24 [reconstructed]). Cf. 4QInstructionc 28 1. 
418 B ut cf. Ps 111: 2 (Strugnell et al., Qumran Cave 4 XXI V, 3 10. See also 4QInstructiond 102 4; 126 11, 
4,12; 127 4; 158 3; Sir 35: 14 [cf. 4QInstructiond 81171). 
419 Par. 4QInstructiond 9,9a-c 8-9. 
420 Par. 4QInstructiond 9,9a-c 13. 
421 4QInstructiond 9,9a-c 15-16 (reconstructed). 
422 Note that although this verb is 2nd masc. sing. imperfect Hiphil, its force is imperatival because it is 
parallel with the Qal imperative of 01"T and the Hithpolel imperative of I'=: Strugnell et al., Qumran 
Cave 4 XXIV, 120; Jo0on §I 13m. 
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(2) Then you shall know what is bitterfor a man and what is sweetfor a person 
In 4QInstructionc 111,13 the addressee is to seek "truthfully" (nrn%ý ). 423 The phrase MN IVVITI, 
"those who seek truth', 424 appears in 4QInstructiond 69 11,7 425 in a context dealing with judgement 
(MMUM). In 4QInstructiond 81 7 the I'V3 is commanded to "seek his (God's) judgements" 
O'MMTn 426 In 4QInstructiond 88 11,6 God is the one who seeks, or rather "distinguishes. " 
Seeking is an activity associated with the elect group in 4Qcrypt A and a fundamental part 
of the J"MM's role in 4QInstruction. 427 It is part of the dualistic vocabulary of the scrolls, 
and is also at home in the sapiential context of 4QInstruction. Seeking is part of a process 
leading to knowledge, an idea shared by the Serekh and 4QInstruction. Seeking is not 
explicitly focused on God or his law, yet the notion of seeking in the majority of the 
passages discussed here is not alien to the Serekh. Indeed, in one case (1QHa XII, 6) M-1 
is connected with revelation. 
4.3.1.3. Summary 
The most prominent aspects of Ull at Qumran must be summarised. First, it is connected 
with seeking God through the study of the law. Second, it is a precursor to the acquisition 
of knowledge and the formulation of community rulings. As such, third, it is connected 
423 For an adverbial understanding of the phrase nnmý, see Strugnell et al., Qwnran Cave 4 XXIV, 170, 
172; Isa 42: 3. 
424 CC 4Q420 13, as reconstructed by Elgvin ("Wisdom in the Yahad. 4QWays of Righteousness, " RevQ 
17 [1996]: 212): pn2 ninnnni coson nnNU [771 ], "[he shall seelk true judgement, and by searching 
out righteousness. " 
425 4QInstructionc 69 11,7: mzmmvný nir nmm "those who seek truth shall awake for [yo]ur 
Vdgement. " 
26 The language of seeking judgement recalls I QS VI, 7, and also 4Qcrypt A 11,5, which refers to "those 
who seek judgement" (MEM Various appellations, apparently for the same group, appear in this 
fragment, including "those who know" (DIDII, line 4), "men of understanding" (-MIM IVIR, lines 4-5) and 
66men of truth" (nmm vim, lines 6-7). Other appellations originally occurred, but are now in broken 
contexts. For possible reconstructions, see Pfann, "4Q298*" 229. The 4Qcrypt A text is exceptionally 
important for reconstructing the dualistic vocabulary of the Qumran scrolls as a corpus, and it is significant 
that sapiential terminology, including V'I"I and TMI'M, is prominent in this text. 
427 The context of some references in 4QInstruction is almost impossible to discern because the text is 
fragmentary. Such references include: 4QInstructiond 70 4; 96 2; 103 11,4,5; 107 5; 131 3; 207 5; 239 3 
(note ME)[M] in line 2). 
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with the revelatory process. Fourth, it is part of both the dualistic and the sapiential aspects 
of Qumran vocabulary. Because the revelation of hidden things is connected with "seeking" 
in the form of the study of the law, seeking at Qumran is central to the process of the 
transmission of revelation. The teaching role of the is central to this process also. It 
is because of this that a UTIM text, made up of community regulations to be taught, must 
be addressed to this figure. 
4.3.2. Summary: V-1-In 
This complex sub-section as a whole must now be summarised. O"I'M indicates written 
material in 2 Chr 13: 22; 24: 27; 4QSb IX, 1; 4QSd 1,1 and also 4QFlor I i, 21,2 14, in 
which it indicates a collection of texts accompanied by 'IMD-type interpretations. In IQS 
VI, 24; VHI, 26 VIM refers to a community activity during which rulings 
based on the law were discemed. Similarly, in IQS VIII, 15 T11MMU'l-in refers to a 
procedure involving the study of the law. In CD XX, 6 -MIVITM U"17M refers to the 
interpretation of the law resulting from this procedure (as in 4QDe 7 11,15), possibly 
refening to a written collection of rulings. 
Why should a V"I'M be addressed to a ý"=M? With the possible exception of 
1QS 1,1, is not the subject of Furthermore, what exactly is a VIM in 4QSb 
IX, 1; 4QSd 1,1? It was suggested above that VIM often refers to written material, and 
that the VIM procedure results in the formulation of C"MMM. Schiffman argues that 
decisions reached at exegesis sessions were assembled into lists called "rules, ', 428 
but modifications to this hypothesis are necessary. J10 is not simply used at Qumran for a 
428 Schiffman, Halakhah, 68; Maier, "Early Jewish Biblical Interpretation, " 113. 
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list of halakic rulings. "" The noun VI'M itself could designate a list of VMSM, being 
used for both the VIM procedure and the codified rulings resulting therefrom. "'O 
This is confirmed by the probable reconstruction of CD XIII, 22 and by the term 
VIM in 4QDe 7 11,15. In CD XIII, 22 although we have a difficult text, it seems certain 
that we should restore M* "these" and "for a/the maskil. 99431 Garcfa Martinez 
and Tigchelaar give *1jLMO], 43' but it is clear from the photographs 
in Qimron's edition that it is impossible to read n as the first letter of the plural noun. It 
would be equally possible to restore ýIZMý M'9VO7J-M -ilM% with no difference in 
meaning, assuming COýV could have this sense in QH. 433 This refers to written rulings. 
The material in 4QSb and 4QSd headed should therefore also be 
understood as written rulings collected together into a single text. VIM in this case is 
equivalent to in CD XIII, 22, and a VIM should thus be understood 
as a collection of M`MSM. In the case of 4QSb and 4QSd, the rulings relate to a group. 
Unlike 1QS IX, 12,21, CD XII, 20-21, and (perhaps) XIII, 22, the rulings do not just 
relate to the behaviour of a That is why the VITZ is also "inin-M "M ýD, 
"concerning the men of the law . 
', 4"' This adverbial clause identifies the group to which the 
following rulings are intended to apply, making Charlotte Hempel's interpretation of the 
phrase ý. V unlikely. 
435 
429 This appears to be the meaning in IQS 1,1; V, 1; VI, 8; IQSa 1,1,6; CD X, 4; XII, 19,22; )alI, 7; 
XIV, 3,12 (par. 4QDa 10 1,5). Cf. IQM 111,13 (par. 4QMf IV 10 2 [reconstructed]; cf. possible 
reconstructions of IQM L 1; 11,16); IV, 9; V, 3; VII, 17; VIII, 14; IX, 10; XV, 5; XVI, 1; CD-A VII, 6 
(cf. CD-B XIX, 2), 8 (cf, CD-B XIX, 4). However, see also: I QS 1,16; 11,20,2 1; V, 23; VI, 22; 1 QSa 1, 
21,23; 1 QM 111,3; IV, 6,11; V, 4; VI, 10,11,14; VII, 1; XIII, 1; XV, 4; XVIII, 6. 
430 This reflects Stegemann's understanding of 7111M at Qumran as a technical term for the interpretation 
of the biblical writings and at the same time things found, Essene halakah, and thus the totality of standards 
and rules of conduct which were formulated as interpretations resulting from what was found in the law 
ýEpener, 165). 
31 31E. g. Elisha Qimron, "The Text of CDC, " in The Damascus Document Reconsidered (ed. M. Broshi; 
Jerusalem: Israel Exploration Society, 1992), 35. 
432 Garcfa Martfnez and Tigchelaar, DSSSE 1: 572. 
433 In I QS V, 12, WCO EV appears to refer to punishments, as in I QM XI, 16; 1 QHa VIL 22. 
434 For ýD here meaning "concerning7 cf. Charlesworth and Strawn, "Reflections, " 410; Alexander and 
Vermes, Qumran Cave 4 XIX, 54,95,96. 
435 Hempel suggests that the phrase illln-il 'VIM ý, V ý'=? * 011M in 4QSd I, I should be translated 
"Midrash for the maskil over the men of the law" ("Comments, " 128). She supports her claim by referring 
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4.4. Summary: transmission in the Serekh 
These conclusions must be placed in the broader context of our study. 4QSb IX, 1; 4QSd 1, 
1 are essential for an understanding of transmission at Qumran. As Vý'Vln texts they 
incorporate community rulings found through seeking God in the study of the law, a 
process which involves the revelation of hidden things. The teaching role of the 
and the importance to his role of seeking God, explain why these texts are addressed to 
him. The connection with the ý".: = is important because this figure is the agent of divine 
revelation in the community, as our study of j*1Z in the Serekh demonstrated. In the Serekh, 
wisdom belongs in heaven and is revealed to the elect through the agency of the In 
the same way, community rulings are the result of a revelatory process, and in 4QSb IX, 1; 
4QSd 1,1 they are part of the L7ZVJn's responsibility. Thus while in 4Q380 and 4Q381 we 
see a technical language used to represent a process by which divine insight is transmitted 
to humans, and in 4QInstruction we find a similar use of language connected with a social 
setting in which a transmits revealed teaching to a j"MM, we find in the Serekh two 
different but complementary presentations of transmission. In the first, sapiential language 
familiar from Daniel onwards represents the ý": )M's role in the revelatory process in 
a manner analogous to 4QInstruction. In the second, the is connected with 
preserving and transmitting rulings understood to be revealed through the community study 
of the law. In all three groups of texts studied so far we have found both a complex of ideas 
in which heavenly wisdom is transmitted to humans through the mediation of a human 
agent, and a common use of sapiential language, which is shared with the book of Daniel. 
to IQS VI, 11-12, which refers to DIM"l-ii ý1) WWI, "the man who oversees at the head of the 
many. " In fact, this phrase in IQS VI, 11-12 is also subject to more than one interpretation. It could be 
translated "the man who inquires concerning the many. " Charlesworth and Strawn note that "concerning7 
would refer to the task of the ý'=M, whereas "ovee, would refer to his status ("Reflections, " 410 n. 25). 
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5. The 4QD fragments 
Sapiential language in the Damascus Document was studied long before the publication of 
the 4QD fragments. In 1967 A. -M. Denis published a thorough analysis of terms for 
knowledge in the Damascus Document'436 and Armin Lange commented in 1995 that "CD 
I12ff. ist ein Text, in dem. weisheitliche Formen, Traditionen und Topoi mit prophetischem, 
t9437 nomistischem. und geschichtstheologischem. Gedankengut verschmelzen, recognizing 
the importance of at least formal sapiential elements in that section of D. This section will 
examine sapiential terminology and the concept of revelation in D. The Cairo Damascus 
manuscripts will be subordinated to the 4QD fragments since only the 4QD, 5QD, and 6QD 
fragments are really "QuniraW' scrolls strictu sensu. The Cairo manuscripts, though 
in sofAe- cases more complete, should be understood as later adaptations of earlier D 
Material. 438 
5.1. The 4QD fragments and the 
The first task is to clarify the role of the 
ý': )VJM in the 4QD fragments 
5.1.1. The textual affinities of 4QDa la-b I 
It has been demonstrated that seeking is linked to the through the rubrics in 4QSb 
IX, 1; 4QSd 1,1. In the 4QD material, in 4QDe 7 11,12-15, there is a link between 
O"MMM-M MID andinin-ii wrin. It is thus noteworthy that the rubrics in 4QSb and 
4QSd have prompted Joseph Baumgarten to reconstruct 4QDa la-b I 
-11tý -%ný MIMem-61 turm]. 439 This reconstruction contains three sections, on 
analogy with other Qumran rubrics: 
436 A. -M. Denis, Les Mines de Connaissance dans Le Document de Dw? uzs (StudHell 15; Louvain: 
Publications Universitaires de Louvain, 1967). 
437 Lange, Weisheit, 233. 
438 Cf. Lange, Weisheit, 233-234. 
439 Hartmut Stegemann has suggested reconstructing the opening rubric thus: 
ýizý IrritAn ninri u-nn ra im i [M (Baumgarten, 'Vonigenda: ' 222). This is based on his belief 
that 11-IMM 1111r7l VIM is the title of the Damascus Document as a whole (Essener, 165). As is the 
case with the book of Jubilees, the Damascus Document would thus begin and end with an indication of the 
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(1) a statement of the nature of the work: M"MMM-il MID 
(2) the title of the teacher: 
(3) an indication of the intended audience: 
"JIN IJZý440 
Certainly Baumgarten's restoration is highly conjectural, a point exploited by Philip Davies, 
who strongly disapproves of restoring here on the basis that this is not a common 
D Word. 441 does occur in CD XII, 2144' and 4QDa 9 111,15 (par. CD XIII, 22), 
though it is not as frequent as llnr= This is not in itself a sound argument against its 
reconstruction here: '11tý 11M is a phrase characteristic of the Serekh, not D, which certainly 
suggests a connection between this rubric and the Serekh. The point here is not to defend 
Baumgarten's restoration per se, but to defend a connection with the Serekh, and thus with 
revelation through the mediation of a 
The closest pamllels to 4QDa la-b 1 are in Serekh ha-Yahad. '11W= does not 
occur in the remaining D material, though the phrase '7171 'TZ, "sons of dawn" does. ""' 
The absence of '111ý IM from mss A and B may be because this phrase had become 
title of the work. Baumgarten ("Corrigenda, " 222) suggests, alternatively, that MICEMUT 01-10 is a more 
V lausible title, but does not suggest reconstructing this at the beginning of the text. 410 Baumgarten, Qumran Cave 4 X111,31-32. Baumgarten translates the beginning of the first line "[The 
elaboration of the laws by the Sage for the s]ons of light. " 441 Philip R. Davies, "Reflections on DJD XVIII ," in The Dead Sea Scrolls at Fifty: Proceedings of the 
1997 Society of Biblical Literature Qumran Section Meetings (ed. R. A. Kugler and E. M. Schuller; 
SBLEJL 15; Atlanta, Ga.: Scholars Press, 1999), 159. 
442 This reference is ignored by Davies, as noted by Baumgarten ("A Response to the Discussion of DJD 
XVIII ," in 77ze Dead 
Sea Scrolls at Fifty: Proceedings of the 1997 Society of Biblical Literature Qumran 
Section Meetings [ed. R. A. Kugler and E. M. Schuller; SBLEJL 15; Atlanta, Ga.: Scholars Press, 1999], 
199). It is a crucial reference: unlike CD )CIII, 22 the context is well preserved, and the rubric in which 
i7l= occurs is highly reminiscent of IQS IX, 12. 
443 See CD XIII, 14-15: qzý 9z mR, z nrnvrnnzý 1n, `; Ni hu, `; N `; R nnnmz i; = rtti, -, " 
none of those who enter God's covenant should receive (from) or give to the sons of dawn, except hand to 
hand7'(cf. 4Qcrypt A 1,1). Cf. Baumgarten, "The 'Sons of Dawn' in CDC 13,14-15 and the Ban on 
Commerce among the Essenes, " 1EJ 33 (1983): 82-83. Rather than being just a synonym for '11tý 'In 
(Baumgarten), or a term for candidates for admission to the Qumran sect (Menachem Kister in Torleif 
Elgvin, Menachem Kister, Timothy H. Lim, Bilhah Nitzan, Stephen J. Pfann, Elisha Qimron, Lawrence H. 
Schiffman, and Annette Steudel, in consultation with Joseph A. Fitzmyer, Qwnran Cave 4 XV. - Sapiential 
Texts, Part I [DJD 20; Oxford: Clarendon, 1997], 21), it is also possible that the term was chosen to 
deliberately echo the polar opposite, nrivirvin (James E. Harding, "The Wordplay between the Roots 
ýVJD and ý= in the Literature of the Yahad, " RevQ 19 [1999]: 69). This would not conflict with either 
Baumgarten's suggestion or Kister's. 
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inextricably linked with Christian self-identification when they were redacted and copied. "" 
The term does occur in 1QS 111,13 in a rubric addressed to a/the ý*IZM: 
(1) the title of the teacher: 
(2) a statement of the nature of the work: lnýýl 1"M-ib 
(3) an indication of the intended audience: m% ,= ýi.: ) m 
The link between 4QDa I a-b I and I QS III, 13-IV, 26 suggests not only that the fonner is a 
text addressed to a/the ý"==, but that there is a direct connection between the 
communities of the Serekh and 4QDa. 
5.1.2. Separation in 4QDa la-b I and related texts 
4QDa and the Serekh share the idea that a particular group should be "separated. " In 4QDa 
la-b I the key term is "111-ib, either a Hiphil infinitive absolute "keep separate") or 
a Niphal infinitive construct or absolute "dedicate oneself') of 'M, which occurs 'T . 
most prominently in Nurn 6.445 It is characteristic of D, occurring elsewhere at Qumran 
only in 4QInstruction and 4QIEstorical Work 1 11,5. In CD VI, 15 ; 
446 VII, 1; 447 
4QInstructiond 81 + 81a 2 
448 'ITI and ý'M are apparently synonymous, and it is possible 
that "to separate" should be reconstructed in the lacuna in 4QDa la-b 2 . 
44' The 
444 Cf. Luke 16: 8; John 12: 36; Eph 5: 8; 1 Thess 5: 5. 
445 See also Lev 15: 31; 22: 2; Ezek 14: 7; Hos 9: 10; Zech 7: 3. Ezekiel 14: 7 has numerous resonances in 
I QS 11 (cf. Leaney, Rule, 134; Wemberg-Moller, Manual of Discipline, 54). The phrase I* 1ý*% "the 
idols of his hearf' in I QS II, II (cf. 11,17) recalls 11ý*2 ý. Vll. The phrase UVI 111V ý171= in 
Ezek 14: 7 recurs in IQS 11,12 and IQS 11,17 repeats the same phrase without the verb. It could be argued 
that 1*11M'l in IQS 11,16 is a deliberate rewording of Ezek 14: 7, where those in the wrong separate 
(-M) of from Yahweh. In 1QS 11,16 God separates (ý-M) the wrongdoer for evil. 
446 CD VI, 14-15: Nn=i -MV71*1i1 116-IM '111-*1 rltlVil I= "to separate from the sons of the 
pit and keep apart from wicked, unclean wealth. " Chaim Rabin takes '111-ib as an interpretation of Lev 
22: 2-3 (The Zadokite Documents: L 7he Admonition 11.7he Laws [2d ed.; Oxford: Clarendon, 1958], 25). 
447 Compare the use of ý-IZ in CD VII, 3,4; VIII, 8 (par. XIX, 20). 
448 4QInstructiond 81 + 81a 1-2: ý1= -172-ill NXI NIV ý1. = ý'=17 -1jr1ml num 111-1 ýIzn ri: )ý, -inn 
Viol nIM17n, "he has separated you from every spirit of flesh. And you, keep separate from everything he 
hates, and keep apart from every abomination of the soul"). 4QInstruction seems to reflect the language and 
thought of D here, "III and ý"= again being parallel. 
449 So Stegemann, who reconstructs thus: [-n-lin-n 10 ý. v omn "[and to walk perfectly 
according to the Law]" (Baumgarten, "Corrigenda: '222). 
100 
synonymy between "ITI and ý-M links the 4QD fragments with the Serekh, especially with 
texts. The implication is that S and D bear witness to a separatist community which 
is the context for the revelation and transmission of hidden insight and hidden 
interpretations of the law. 
Separation not "ITI) is a key concept in the Serekh. In 1QS V, 1450 
separation is part of the vocation of IrMil `Mý, "the men of the community. "451 In 4QSd 
the infinitives may apply to the rather than the men of the law. In any case, in 4QSd 
the is the addressee of a text counselling separation for the group with which he is 
connected. Baumgarten compares "to separate from the pat[hs of]" with 
4QIEstotical Work I 11,5452 but IQS V, 10-11 is equally comparable! " Separation is 
from the path as well as the men of injustice '454 as in 4QDa la-b 1. Separation in IQS VIII, 
11455 occurs when "these have been established in the foundation of the community for two 
years, in perfection of way"q-r mmnn =w znv nmrn -ncrn rm'm 1-5. xim). Inn 
links this text with 4QDa la-b 1; IQS V, 10. In 1QS V, 18 separation is two-way: those not 
456 
included in the covenant are also separated. 
ý'I= occurs twice in the Statutes for a 
Maskil. In IQS IX, 14 457 the is to separate the sons of justice according to their 
spirits. This recalls 1QHa XV, 12, where the hymnist is God's agent in separating the 
righteous from the wicked. 458 
450 Par. 4QSb IX, 2; 4QSd 1,2. In 4QSd 1,2 ý-i= is Qal or Piel rather than Hiphil, unless it is a scribal 
error. Separation from ýivi tm nnv, -the counsel of the men of injustice" recalls CD VI, 14-15 
mrimi I= "to separate from the sons of the pif). 
45 1 4QSd 1,1: Mllrl-il IVIR, "the men of the law. " 
452 Baumgarten, Qumran Cave 4 XIII, 32. 
453 IQS V, 10_11: - i J"I-M ýIDM VM ý1= ý"=*, "to separate from the men of 
injustice who walk in the wicked path. " Cf. CD 11,2-3. 
454 This is not evident in 4QSb IX, 8 or 4QSd 1,7. 
455 Par. 4QSd VI, 5; 4QSe III, I (both reconstructed). Cf. IQS VIII, 13 (par. 4QSd VI, 6; 4QSe 111,3); IX, 
5 (par. 4QSd VII, 6). 
456 Cf. 1QS VI, 25 (par. 4QS9 33 [reconstructed]); VII, 1,3t 5,18; VHI, 24 (par. 4QSd VII, 1). 
457 Par. 4QSe U1,10 (reconstructed). 
458 Cf. IQLitPr 3L 4-5; 4QInstructiond 2214; CD VI, 17 (par. 4QDa 3 11,20 [reconstructed]); XII, 19-20 
(par. 4QDa 9 11,6 [reconstructed]). God may be the subject of ý'= in 4QInstructiond 126 H, 8. In IQLitPr 
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The link between separation and the in the Serekh may be why 1QS III, 
13-15 does not mention separation. The L7: )Vn has already separated the sons of light 
from their opponents and is in a position to teach them the group's doctrines in the context 
of the separated community. The idea of the separation of the sons of light recurs in 4QDa 
1 a-b 1. 
5.1.3. Separation and the teaching of hidden things 
Since the teachings of 1QS III, 15-IV, 26 belong only within the separated community, a 
clear link between separation and the teaching of hidden things should now be 
demonstrated. 
5.1.3.1.1QS V, 10 
In 1QS V, 10, the one who enters the community council459 is to separate from all men of 
injustice because: 
(1) they are not reckoned in God's covenant (1QS V, 10,18). 
(2) they have neither sought nor investigated God's statutes to know the hidden things in 
which they effed. 
(3) they have treated the revealed things with an arrogant hand (IQS V, 11-12). 
All who enter the community council are reckoned in God's covenant and have sought and 
investigated God's statutes in order to knownrinci, "hidden things. " Separation is 
something done by those willing to investigate God's statutes. This results in knowledge of 
hidden things. 
3 11,6 God is the subject of ý-I= Hiphil, the object being the people he had chosen. This text thus belongs 
to the same thought world as the Serekh (cf. I QSb V, 2). 
459 Cf. IQS V, 7. 
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5.1.3.2. IQS VIII, 11 
IQS VIII, 11 is part of a pericope extending from line 10 to fine 12, in which the only 
topics are separation and uncovering what is hidden. Separation indicates a subdivision 
within a wider community. The subject of *-V seems to be the same as the referent of 
i*N in line 12. Something hidden from "these" found by a man who investigates should 
no longer be concealed. The imparting of things previously hidden is crucial to the way the 
inner group works. This relates to the use of UTT at Qumran. In the next pelicope, 
beginning in IQS VIII, 13, separation from ýIWT "UXT =, "the session of the men of 
injustice" means going to the wilderness to study rinin (lQs vill, 15). VI-1 and ý"= 
link the two pericopae. Separation is a prerequisite for the study of 11"lin, which is itself a 
prerequisite for uncovering what is hidden. 460 
5.1.3.3.1QS IX, 12-21 
Separation and revelation are fundamental to the role of the in 1QS IX, 12-21. In 
I QS IX, 13-14 three significant phrases occur in parallel: 
n. v.: i nvý *x-ji ýtý Inn mt nmvý (i) 
n. v-ii Iniri nto mmr. & nn: -, i ý: )VTT ý1.: ) nRIV*1 (2) 
MIMI 'Sý 1-3-1ý; Til 5:: a ý117%bl ý1-1=b (3) 
(1) to perform God's will according to all that has been revealedfrom time to time 
(2) and to learn all insight which has been found according to the times and the statute of 
the time 
(3) to separate and weigh the sons ofjustice according to their spirits 
460 The same cluster of terms is used for the separation of a wrongdoer in IQS VIII, 24. The one who 
breaks a word of Mosaic law unwittingly will be separated and they shall apply (IV-111) the 
following regulation (COVM) to him. 
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In line 17 the is reponsible for hiding461 the counsel of the law among the men of 
injustice, the group from whom the community must separate. 1QS IX, 20 should be read 
in light of IQS IX, 13. The is to transmit to others what he has received. He is to 
transmit revealed insighe" as a precursor to separation from all who have not withdrawn 
their path from all evil. 461 The Serekh suggests that separation is connected to what is 
hidden and revealed, and that the is responsible for concealing from outsiders but 
revealing to insiders. The L7: )VM is at the centre of the process of transmitting what is 
revealed within a closed community. 
5.1.3.4.4QDa and 4QDc"" 
In 4QDa and 4QDc there is a discourse which precedes the parallel text in CD, "'-' whose 
language is related to both the Serekh and Dan 2: 20-23 (Aramaic). In Dan 2: 20-23, Daniel 
addresses God, praising him for imparting wisdom and power to him and making known 
to him what he and his companions asked. God is a revealer, "" described in Dan 2: 22 as 
NýT- Pýl N, ý;, "revealer of deep and hidden things. " This language TT T17 T 
influenced 4QDa and 4QDc. I 
jjlýn. V467 occurs in 4QDa la-b 8, recalling týnj')`=V in Dan TT. - 
2: 22. In Dan 2: 21 God changes times and seasons, possibly to be compared with the 
temporal concerns of 4QDa la-b 2; 2 1,2-3. 
461 See the discussion of the terms -inci, "hidderf' and -*21, "revealed! ' in Schiffman, Halakhah, 22-32. 
Schiffman understands -=] as the sectarian interpretation of Scripture (Halakhah, 32), though our 
discussion of the relationship between 1. = and -inO below should demonstrate that the biblical 
background to this term is also related to wisdom texts via Daniel. 
462 This is the sense of M=11 ý1: ) OýIDU*, which refers back to the language of IX, 13. 
463 Cf. 1QS IX, 20-21: ýID ýT= 171-1 "10il M*1 VIM ý1= ý*=11, "and to separate from everyone 
who has not turned his path away from all injustice! '. 464 A table of overlaps between all D mss is found in Baumgarten, Qumran Cave 4 XIII, 3-5. Cf. Lange, 
Weisheit, 248. 
465 CD L1 is paralleled in 4QDa 2 11,6; 4QDc 19. 
466 Cf. Dan 2: 19,28. LaCocque, Daniel, 42-43,45. 
467 Baumgarten suggests that "[t]his perhaps described the esoteric knowledge of the initiated" (Qumran 
Cave 4 XIII, 33). 
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In 4QDa 2 1,5-6 we read that God "has uncovered their eyes to hidden things and 
their ears they opene&" in order to hear deep things and understand everything that will 
happen before it comes upon them. "4" God is the sub ect of as he is the subject of j 
the equivalent Aramaic verb in Dan 2: 22,28. As in Dan 2: 22, in 4QDa and 4QDc what is 
revealed was originally hidden and there is in 4QDa and 4QDc a connection between 
"hidden things" and "deep things" deriving from Dan 2: 22 and evident in the sequence in 
the text: 
ni-incin mrirrv ýn (i), 
irins onim (2) 
nilpimv wntu-si (3) 
on tozý rim -v ni-5m ýi. -= irn-5i (4) 
(1) And he uncovered their eyes to hidden things 
(2) and they opened their ears 
(3) and heard deep things 
(4) and understood everything that is to happen before it comes upon them 
This sequence, based on Baumgarten's restoration of the passage in 4QDa, works like 
this: God opens their eyes to "hidden things"; in response, they open their ears, which 
leads to them hearing "deep things"; this results in them understanding everything that is 
to happen before it comes upon them. Baumgarten's restoration of the 4QDc parallel470 
could be arranged thus: 
ni-inom im-irn ýn (1) 
ME) 71WIM (2) 
MIDInD Wnt? "I (3) 
in= t-nn: ý rin -1D ninn: ýi.: )= vin-5i (4) 
468 4QDc 17: rine, "he (viz. God) opened. " 
469 Restored text following 4QDc 17-8. Cf. Baumgarten, Qumran Cave 4 XIII, 34. 
470 Cf. Baumgarten, Qumran Cave 4 X111,119. 
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The variantrim alters the structure of this passage. The perfect ME) is parallel with the 
imperfect + vav-consecutive ý111. God is the subject of both, which means that the two 
actions of opening their eyes and opening their ears are parallel and synonymous. They 
refer to God's revelation. God uncovers their eyes to hidden things and opens their ears. 
Consequently they hear "deep things" and understand what is to happen before it comes 
upon them. DMV Qal is parallel with 11n Hiphil, and thusninu is syntactically parallel 
withnilpi= In the 4QDc text, the stress is on divine initiative; in the 4QDa parallel the 
stress is on human response. 
5.1.3.5. IM = in the Qumran scrolls and the 1113 
At this point a word study of IMMD is required to fill in the background and wider context of 
this passage and the ideas it contains. 
5.1.3.5.1. The Hebrew scrolls 
IMD is not particularly common in the Hebrew scrolls from Qumran. However, 1QM X, 
11 is clearly linked with 4QDa 2 1,5.4" Israel is described asnilpinv%mv, "those who 
hear deep things. 9472 In the previous line, Israel is a people wise with understanding 
([M]TIM perhaps an allusion to the M"ý"ZVM of Daniel. The phrase 
"WIM, "appointed times of holiness" in 1QM X, 15 possibly echoes the reference to 
time in Dan 2: 21 . 
473 In 4QB6at 5 12 we read 1 i"IM=1 TIV 1=11D, "the 
prudent dig her paths, and in her depths The 3rd fem. sing. suffixes presumably refer 
to Wisdom (iM.: )ri) or law onin), making it more likely that "depth" is a metaphor for the 
hidden riches Wisdom offers. The phrase onn 4zýirn, "those who walk perfectly" 
appears in line 
10.474 Furthermore, the verbs mirrin, -you shall seek hee, (line 6 and 7 
471 
Par. 4QDc 17. 
472 Cf. lQM X, 10: IMM i7ljý VMV, "those who hear the glorified voice. " The passage in 4QDa 
4QDc is also echoed in the phrase ITIN li7123, "with opened ears(? )" in IQM X, 11. vnv, pn17, rnrn, 
and -1171? 2 all occur in Isa 33: 19-20 (cf. Ezek 3: 5-6). 
473 Cf. Dan 8: 19; 11: 27,29,35; 12: 7; 4QDa I a-b 2; 2 1,2 (par. 4QDc 14). 
474 Cf. 4QDa 2 1,4 (par. 4QDc 16-7 [reconstructed]). 
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[reconstructed]), *1=r], "[they] shall give insighf' (line 9), and IM'S", "they shall 
contemplate" (line 13), and the substantives "sages" Oine 8) and M"MI, "those 
who understand" (line 10) suggest that the context concerns meditation on God's 
mysteries. In 4QInstructiond 119 4, the phrase 011 "deeps of the sea", like the 
noun i bl2n, "deep" in lines 2 and 3, seems to refer to the physical actuality of the deeps 
of the sea rather than to esoteric lore that is hidden. 475 
Thus j', M. V refers to deep or hidden mysteries on three out of four occasions in the 
Hebrew scrolls from Qumran: 4QDa 2 1,5; 1 QM X, 11; 4QBdat 5 12. 
5.1.3.5.2. The Aramaic scrolls 
In the Genesis Apocryphon, 11MD means "valley. " In lQapGen XXI, 25 ; 
476 XXI, 32 477 
the valley of the Siddim (WIC "I NIDMD) is mentioned and in lQapGen XXII, 13-14 
478 
the valley of Shaveh (MV j. XZD) and the king's valley 1")W) are mentioned. In 
4QEndar I 11,5479 "Mýil is reconstructed, meaning "deep valley. " There is no 
parallel in the Aramaic texts from Qumran to to , 17"PV in Dan 2: 22, nor is there an 
occurrence of 1)n. V which is not paralleled in a previously known text, in this case Genesis 
or Ethiopic Enoch. 
475 in connection with this text the editors cite Isa 51: 10; Ezek 27: 34; Ps 69: 3,15 (Strugnell et al., 
Qumran Cave 4 XXIV, 343). In Ps 130: 1 M11)nVM expresses the gulf between worshipper and YHWH. 
The adjective 1")bV often simply means physically deep in the HB, one exception being Ps 64: 7, referring 
to the profundity of human thought. Elsewhere it refers to Oholah's cup (Ezek 23: 32) and to aspects of 
levitical uncleanness connected with skin disease (Lev 13: 3,4,25,30,31,32,34). Compare the verb form 
in Isa 30: 33. The Hiphil verb in Isa 31: 6 is equivalent to 901 Hiphil, meaning to "deepen/increase 
ýa stasy). " 7 7po Par. Gen 14: 3 (MT). 
477 Par. Gen 14: 8 (MT). 
478 Par. Gen 14: 17: (MT). 
479 Par. I En. 26: 3. 
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5.1.3.5.3. Psalm 64 
I QM X, 11; 4QB 6at 5 12; Dan 2: 22 demonstrate that 11") W may refer to profound, hidden 
things. In Dan 2 the term is equivalent to 11, "mystery, " since this is what God reveals. 4" T 
Psalm 64 may hold the key to the connection between between-inD and i 7n. V. 481 'Mere is 
an anthropological dualism in this psahn 
482 
and God is to hide cino lEphil) the 
worshipper from the counsel of the wicked (Ps 64: 3). The nounn-nnon occursinverse T 
5, meaning "secret places. " 17W occurs in verse 7 in reference to the profundity of human T 
thought. These ideas do not refer to heavenly secrets, but the presence of anthropological 
dualism, secrecy, hidden things, and the polarity between ýV: ) and ý: )V (which I have 
discussed elsewhere)483 suggests there are links with Daniel and Qumran. 
5.1.3.5.4. Sapiential and prophetic texts 
God is revealer in Job 11: 6, and Pb. V is used in verse 8 to describe the "limit of Shaddai" T 
cmi n-5#3. ). This is the object of W; n, as is "God's secret thing" i "117177j) in Job 
11: 7a. The idea of searching what is hidden is therefore in mind. Job 12: 22 almost certainly 
lies behind Dan 2: 22-23. In Prov 18: 4,011'ýMD M"n, "deep waters" is parallel with 
VMý ýM], "bubbling stream, " which is in turn parallel with -Mn.: )M "fountain of TIT 
wisdom, ý9484 linking ininD explicitly with wisdom. In Prov 20: 5 M! W, "counsel, " an T- 
important Qumran term, has MI'VMV M"n, "deep waters" as its predicate. Counsel is drawn 
out by a "man of understanding" (7111nn God conceals ('Ip-. gil) in Prov 25: 2 and TI 
1MV appears in the following line in reference to the depths of the earth, in contrast to the 
height of the heavens. In Qoh 7: 23-24,175W refers to something unknowable. The 
480 Dan 2: 18,19,27,28,29,30,47; 4: 6. 
481 Cf. Isa 29: 15; Jer 49: 7-10,30. 
482 Ps 64: 2,11. 
483 Harding, "Wordplay, " esp. p. 75. 
484 Cf. 4QDe 2 113. 
485 Prov 22: 14 describes the mouth of a harlot as a "deep pit" (rnj7w rinivi, cf. Prov 23: 27). In Prov '-- -1 T 
9: 18, those called by the foolish woman are "in the depths of Sheol" (1711d In Hos 5: 2, 
1p1?; V-M M`Mt IlOrld may mean "those who swerve have fallen deeply into slauglýtee' (cf. Hos 9: 9). e... T -3 - 
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unknowability of deep things contributes to the preacher's sense of futility because wisdom 
cannot be attained. In Ps 92: 6 Yahweh's thoughts are deepý 
86 
and 177' and 1*1: 1 occur in 
verse 7. In Isa 7: 11, the sign Yahweh asks Ahaz to seek from him was to be as deep as 
Sheol Isaiah's exhortation in verse 13 echoes CD 1,1.487 Sirach 39: 2 TT. 
should also be mentioned: "he guards the thought of men of renown, and enters the depths 
of metaphors" (wn-) =,, ýn nnr = -5= nrl-57j). Here, 1'7)M. V clearly belongs 
to the semantic domain of wisdom. In summary, although 1DW can indicate physical 
depth, as in "deep waters, " it is frequently used metaphorically in sapiential and prophetic 
texts to refer to "deep things" that must be searched out. 
5.1.3.5.5. Summary 
The link between-inO and 11-MD derives from the IHB and the use of 1"= in 4QDa and 
4QDc stands in the tradition of the wisdom literature inherited by Jews of the late Second 
Temple period. This is also true Dan 2: 20-23. The D material thus reflects the inheriting of 
a metaphorical meaning for these two roots, together with their use in collocation, from the 
HB. 
5.1.4. The and revelation 
We must now consider the relationship between hidden things, deep things, the 
and the phrasenrm: "everything that is to happen" (4QDc 1 8). Reading the book of 
Daniel as a whole a relationship emerges between the revelation of deep and hidden things 
and the 
5.1.4.1. The book of Daniel 
In Dan 1: 4, Daniel and his companions are described as Mn.: )M-ý. = "having TITT, ---- 
insight into all wisdom. " They were to be taught (-Mý Piel), recalling 1QS IX, 13; 111,13, 
486 Cf. 4QDa 15. 
487 Par. 4QDa 2 1,6; 4QDc 19; cf. 4QDe 2 11,19. 
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where the learns ('lný Qal) and then teaches (-iný Piel). In Dan 1: 17 God has 
given them insight and wisdom As with the ý': = of the Serekh, the T. T 
reason they are is because they have received insight Dan 2: 4b 
demonstrates they are willing to transmit things previously hidden. In verse 18, what 
Nebuchadnezzar had asked of them is described as "this mystery" MT1) and the T: 
revelation granted to Daniel is related in the language of mystery and revelation (Dan 2: 19: 
Mrj, "the mystery was revealed"). In verse 22, what God reveals is TT 
mnnom- Nnplav. This suggests that deep and hidden things constitute a closer T T: -. '"T -- 
definition of the revealed mystery. The light-darkness dualism of this verse, mirrored in the 
secrecy-revelation motif, suggests that this text would have been meaningful to a group for 
whom appellations such as "111ý "IM, "sons of light' ' and 'IMUM 11Z, "sons of the dawn, " 
and the ideas of IQS III, 13-IV, 26 were important. 
5.1.4.2.4QDa 2 11,5-6 (par. 4QDc 1 7-8) 
The idea of God as "revealer of mysteries" (cf. Dan 2: 29b) is presupposed in 4QDa 2 1, 
5. "' Furthermore, the phrase W-* "Foln ID-Mil RIT"I tý, "the one who reveals -. 1: VTT: T- T-T 
mysteries has made known to you what will be" in Dan 2: 29b includes a phrase that is 
strikingly similarto ninn 
ýID, "everything that will be" in the 4QD fragments. In both, a 
form of the verb "to be"489 is used to refer to what is going to happen. 
When the phrase Rl-* '17M ID-ii-Ii WITI tý in Dan 2: 29b is analysed, the -1.11. V. TTI T- T-T 
same idea occurs twice. Nýý, "reveal" is comparable semantically with D-VI Haphel. WTI, , -- T 
"mysteries" and NI-* `777n, "what will be" are also comparable. Both are revealed by IV: V. T 
God, the latter being one of the mysteries he reveals. When mapped onto our 4QD passage, 
nrrll ý1.: ) becomes one of the WTI that God reveals: nr'm ýiz is analogous to T- T 
NI-* '17-M in Dan 2: 29, which in turn is one of the WTI God reveals. The parallelism in T T- T 
488 Par. 4QDc 17-8. 
489 Hebrew: Niphal participle from TIM; Aramaic: Peal imperfect from Mil. 
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4QDa 2 1,5-6 suggests that MID= and rIlTil ý1: ) are parallel, just as the phrases 
in Dan 2: 22 and WIT'I tý in Dan 2: 29 are parallel. Because ý', npnv ýkýý T TT T- T ** TT. - -T 
is equivalent to WITI, MIMI ý1.: ) is also equivalent to both MID= andnrmn, and by T- T 
extension to The following table illustrates this situation: T- T 
Term for Verb of Verb of 
Mysteries Intellection Revelation 
WIT11 tý Daniel 
T' T -T 
-)-rrm J. D-NI 
T TI 
nrinm ýri 4QD 
rins) 
nij-7m. v wnwl 
nrruýiz 1=111 
This draws us towards the Qumran concept M"M T"I. In Daniel, what is revealed is a 
mystery in the singular (Dan 2: 18-19; 4: 6), suggesting that, althoughnrril is a plural 
participle, what is implied in 4QDa 2 1,5-6 is a mystery in the singular. In other words the 
things (plural) that are going to happen are the content of a mystery. 
5.1.4.3. The M"M Tl 
Having established that what is implied in 4QDa 2 1,5-6 is the concept of mystery, and that 
the concept of mystery is connected with nrm, the phrase "11'70 I'l may now be 
understood as a construct chain (cf. nil-in n is nomen regens and the fem. sing. 
Niphal participle W-M, "what is to come" is used substantively and is nomen rectum. This 
conclusion is reached because MI-M is a feminine participle used substantively. If this 
conclusion is correct, it is possible that the MIMI 11, "the mystery of what is going to 
happen" is the concept which lies behind lies behind 4QDa 2 1,5-6. In fact, it is equally 
ill 
possible that the 4QD fragments influenced the formulation of the 11711 T'I concept itself. 
The background to this concept lies within or behind the Aramaic of Dan 2. 
5.1.4.4.1QS X-XI 
The points made above are confirmed by IQS X-XI. The link between the final hymn of 
I QS and the Statutesfor a Maskil in IQS IX, 12-21 establishes that columns X and XI of 
IQS are directly connected with the 
ý-). -ýVn. 490 If 4QDa and 4QDc are texts, as 
Baumgarten suggests and as seems likely, are we to understand the phrase 
-rnn -, nvý -ison ýR nip-iý;, "my tongue shall continually recount the righteous acts of 
God" in IQS X, 23 in connection with the admonitions of the D material? Certainly these 
admonitions could be understood as recalling the righteous acts of God. The ý`Xn 
hymnist of IQS X-XI "hides" cinCM) knowledge in IQS X, 24" and "instructs" 
in IQS XI, 1. The phrase %: M"i min, "perfection of my way" occurs in 1QS XI, 
2 and MIMI T"I in 1QS M, 3-4. Tl appears again in IQS XI, 5, and the fem. sing. Niphal 
participle rrino: in lQS XI, 6, referring to M'121n, "prudence, " TMV"I, "knowledge, " 
mn-w rinin, "prudent discretion, M107)'12 '111M, "spring of justice, " 'M"11= -MIM, "well 
of power, " and -11= IlDn, "fount of glory. " i1ol-M appears again in IQS XI, 11,18, and 
God himself is the subject of ý: )V) Hiphil in XI, 18. This raises the issue of whether the 
ý%: )V? Z represents God here, just as he participates in a divine activity in IQS III, 13-IV, 
26. If the language of IQS is pressed, then the root ý: )V links the activity of God with that 
of the God instructs (ý. = Hiphil: 1QS IV, 22; XI, 18), the learns insight 
that has been found (nWl ý. =M) and instructs others (ý: = Mphil: IQS 111,13; IX, 
12,18,20,2 1; XI, 1). The ý'Xn is the link in a chain of transmission which begins with 
God and continues through the ý=Jn himself to the community of the sons of light. 
490 Cf. Roop, Form-Critical Study, 285. 
49 1 Note, however, that -InM% is corrected here to -IMOR, "I shall recounf' (cf. K. G. Kuhn, ed., 
Konkordanz zu den Qumrantexten [GOttingen: Vandenhoeck & Ruprecht, 1960], 153 n. 2). 
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The link between 11MD and T'I is confirmed by IQS XI, 19, in which the phrase 
i TVIT'I 1DMID, "the depth of your mysteries" occurs. 
5.1.5. Summary 
A number of points should be made in summary. It seems clear that 4QDa la-b I is 
connected with the Serekh, because of the appellation "sons of light" and the motif of 
separation. Both S and D bear witness to a separatist community in which hidden insight 
and hidden interpretations of the law were revealed and transmitted. This does not mean, of 
course, that they belong to the same branch of that community, though we should be wary 
of making too great a distinction between the origins of the Serekh and of D. Separation 
and hidden things are fundamentally connected. The study of Torah presupposes 
separation, and forms the basis for the revelation of what is hidden. Within the separated 
community, the who plays a role in the extant portions of both S and D, transmits 
what is revealed, concealing these things from outsiders. He thus represents God, 
mediating on behalf of the "revealer of mysteries. " The metaphor "deep" is used to 
represent hidden things, being drawn largely from the Hebrew sapiential tradition, possibly 
via Daniel. The language of "deep" and "hidden" things, in both Daniel and Qumran, is 
connected with the phenomenon of the revealed mystery. A comparison of the opening 
discourse in 4QDa and 4QDc with Dan 2 yields the conclusion that the Qumran concept of 
il"MIT'I is based on ideas found in Daniel. This concept either lies behind, or was 
developed under the influence of the opening discourse of D. 
5.2. Sapiential terminology and community context in the 4QD fragments 
5.2.1.4QDa la-b 21,24 
The first occurrences of 1.: 1 in the 4QD fragments are in the admonition to the sons of light 
in 4QDa I a-b 21,24. The phrase M 1=111'7, "make known to us" occurs in line 19, but as 
Baumgarten notes, "[t]his appears to be a request addressed to God, but the context of the 
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following lines is obscure. ""' In lines 21 and 24, Innnn and rninnn; 1493 are 
addressed to an individual, recalling the 1'-M of 4QInstruction, who is frequently the 
subject of J*S Hithpolel . 
4" However, it is not always an individual that is addressed in 
this fragment. It is not clear to whom the sing. verbs of line 21 are addressed. God cannot 
be ruled out as the subject, since he is the subject of 1=1 in 4QDa 2 1,14 (par. CD 1,10). 
More importantly, here is a connection with the Teaching on the Two Spirits: both involve 
instruction 49' and both are addressed to the sons of light. How should this link be 
construed? 4QDa is written, at least from line 5 onwards, 496 in direct speech, whereas the 
Teaching on the Two Spirits is a third person discourse. Given that both S and D texts were 
found in abundance in one particular cave, cave four, it seems likely that both 4QDa and the 
Teaching on the Two Spirits functioned in the same social context, or at least within the 
same ideological group, whose self-designation was "sons of light. " The former, from line 
5 of frg. la-b onwards, is a direct address to the sons of light. The latter is a written record 
of doctrines underpinning the belief system of the sons of light. If Baumgarten's 
reconstruction of 4QDa la-b 1 is correct, the is another link between them. Perhaps 
4QDa is a written text recording instruction such as that referred to in 1QS 111,13. Thus, 
whereas IQS III, 13-IV, 26 elaborates the doctrine which is the basis of the 
ý`: )=s 
teaching, 4QDa preserves the actual teaching of a 
5.2.2.4QDa 2 1,4-6 497 
4QDa 2i 4-6 contains a sequence of actions involving God's plan and the revelation of his 
secrets. It is crucial to our understanding of the link between the semantic field of wisdom 
492 Baumgarten, Qumran Cave 4 XIII, 33. Those for whom God has ordained a period of wrath (11"In "I ; 
par. 4QDc 15: [11*1111121% "periods of wrath') have no knowledge of God (4QDa 2 1,3; cf. I QS 1,1-2; 
IV, 22), implying that those who do know God accept the speaker's teaching. 
493 In the parallel to line 24 in 4QDb 16 the verb is Hiphil (nnirmn) rather than Hithpolel. 494 See §3.1.3 and n. 246 above. 
495 See esp. IQS 111,13; IV, 22. 
496 Note that 0-* in line 5 presupposes an audience of more than one, and 1=1*11-1i in line 19 
presupposes a group context. The author is speaking or writing on behalf of a group, who presumably 
identify themselves as "sons of light. " 
497 Par. 4QDc 16-8 (Baumgarten, Qumran Cave 4 X111,119). 
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and revelation and the concept of divine revelation. This section immediately precedes the 
parallel to CD 1,1. The sequence is as follows: "' 
rwr kýý MVý ji-Irl 2p pipm nrin (1) 
Inn mmnn =bli*l inm=, tuni, * lin vinn 1,,: )ii wrii(2) 
ni-incin ýn 
imns) tnim (4) 
nipin. v wntvn(5) 
m= wz-5 rin -iv nr-ju ýizm u5mn (6) 
(1) God has ordained periods of wrath for those who do not know him. "" 
(2) God has established times of favour for those who seek his commandments and walk in 
perfection of way. "O 
(3) God has opened their eyes to hidden things. 'O' 
(4) They opened their ears. 'O' 
511 (5) They heard deep things. 
(6) They understood everything that is to happen before it comes upon thern. 
504 
This section is based on an anthropological dualism: those who know God versus those 
who do not, and those who seek his commands versus those who do not. In the Serekh, 
knowledge of God and seeking him and his commands are fundamental. 'O' The process in 
this text begins with God's revelation, leads to the elect group hearing, and ends with them 
understanding what will come upon them. This connects this section to what follows. The 
498 The Hebrew text given here is based on the reconstructed text in Baumgarten, Qumran Cave 4 XIII, 34. 
With the exception of R [711 in line 41 have not indicated where there are lacuna in the text, for which see 
Baumgarten, Qumran Cave 4 XIII, 34. The glosses given below are not translations; they are glosses 
intended to illuminate the sequence of thought in the text. 
499 4QDa 2 1,3; par. 4QDc 15. 
500 4QDa 2 1,4; par. 4QDc 16-7. 
50 1 4QDa 2 1,5 (reconstructed); par. 4QDc 17. 
502 4QDa 2 1,5; cf. 4QDc 17. 
503 4QDa 2 1,5; par. 4QDc 17 (reconstructed). 
504 4QDa 2 1,5-6; par. 4QDc 18. 505 Cf. IQS 1,1-2; IV, 22. 
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sequence of hearing and understanding points forward to the admonition to "hear" and 
"understand. , 506 The speaker, in the admonition, identifies himself as God's intermediary 
because he commands his hearers to do the hearing and understanding mentioned in the 
closing lines of the Vorspann, where it is God who initiates the process of hearing and 
understanding. The speaker stands between God and his hearers. 
Furthermore, in CD 11,2 (par. 4QDa 2 11,2) the speaker says he is going to open 
the ears of his hearers. This mirrors the activity of God in 4QDa 2 1,5. The admonitions 
represent the earthly actuality of what is described in the introduction. The Vorspann acts as 
a kind of overture, anticipating the admonitions which follow. The earthly actuality is that a 
mediator figure initiates the process of understanding, the ultimate origin of which is God. 
This seems to suggest that we are dealing with a text. We have already seen that the 
of the Serekh is a mediator of divine revelation. Surely the same figure is 
presupposed by the 4QD fragments, together with the admonitions which follow, and the 
Teaching on the Two Spirits. Using similar vocabulary, but different literary genres, both 
presume a situation in which divine revelation is transmitted to an elect group, the sons of 
light, through the mediation of a ý': )= Behind the Serekh and the 4QD fragments, 
therefore, we must suppose the same ideological group, without necessarily denying that 
within that group S and D may reflect different branches or sub-groups. More importantly, 
we are surely now able to assert that both S and D reflect a community context in which a 
is the mediator of divine revelation. 
5.2.3.4QDe 2 IT, 19-21 
4QDe 2 11,19-21 begins with an exhortation to those who know righteousness to listen 
him. "' The instruction involves knowing dualistic principles, "' in this case the opposition 
between MITI'VI'T, "ways of life" and nriVninv, "paths of destruction. " The key to 
506 4QDa 2 1,6-7; par. 4QDc 19; CD 1,1. 
507 4QDe 2 11,19-21: 1. )M; IVIII ýZ 1ý 1=1 MIDI, "and now, listen to me, all who know justice. " 
508 Cf. CD 11,15. 
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leading a life characteristic of the elect group is understanding the deeds of each generation 
(4QDe 2 11,21). Lack of understanding characterises those who are not part of the elect 
group. 'O' Deeds are to be understood in D. Perhaps this sheds new light on the terms 
"insight, understanding" and MUM, "deeif' in the Serekh. Correct deeds in the present 
result from understanding the deeds of previous generations. 
5.2.4.4QDa 2 1,14 
In 4QDa 2 1,14, understanding is a divine activity. In 4QDa 2 1,7"0 those who know 
righteousness are commanded to listen to the speaker and then to understand the deeds of 
God. "' In CD 11,14 1'=* is parallel withniw*, "to see" and again the deeds of God 
are the object. There, the speaker has said he will open the eyes of his hearers to see and 
understand, itself a divine act (4QDc 17). In CD 1,8 (par. 4QDc 1 15) the Israelite remnant 
has understood (11"n") its sin, and known (IDT) its guilt. This contrasts with the people of 
Israel formerly, who were a people without understanding. ' 12 I'= forms a link with God's 
act in line 10, in that he has understood QMI) their deeds. In their act of understanding, the 
Israelites have participated in a divine activity. In CD 1,1-2, the speaker exhorts his hearers 
to act in a God-like manner by understanding his deeds. Lines 1-2 and 10 contain parullel 
activities: 
5ký gvvt22 12., 2 (1) 
M-MIUM LM LM 1.21 (2) 
(1) CD 1,1-2: the addressees should understand God's deeds. 
(2) CD 1,10: God understands the deeds of the addressees. 
509 Cf. CD VIII, 12; XIX, 24. 
5 10 Reconstructed. Par. 4QDc 19; CD 1,1. 
511 Par. 4QDc 1 9; CD 1,1. Denis concludes that in the Qumran scrolls God's deeds include creation 
(especially humans) and the activities in which God is made known (Mmes, 15). 
512 CD V, 16 (par. 4QDa 3 11,4). See Isa 6: 9- 10; 27: 11; CD V, 17 (ct Deut 32: 28). 
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God understands or discerns their deeds because they sought him linking this 
text with lQS 1,1-2 and the use of 71-1 in the Serekh, and with CD VI, 2-7. ", 
Furthermore, this admonition is connected with the Vorspann in the 4QD fragments 
115 through the use of TIO. In 4QDa 2 1,8, God is said to have "hidden" his face from 
Israel and his temple. 4QDa 2 1,5 (par. 4QDc 1 7) includes the term M-MM, "hidden 
things. " One of the things which was hidden was God's face. It would be difficult to 
suggest that God's face as such is ever revealed in the Qumran scrolls, but in a 
metaphorical sense this could be so. "' How does this relate to the contemplation of the 
"light of life" in 1QS 111,7? We should bear in mind that the language of this passage in D 
hints at a form of mysticism, as does 1QS 1111,7. The sons of light are privileged to receive 
revelations of heavenly secrets, and the metaphorical revelation of God's face may be 
implicit in their understanding his deeds, which make him known. God is no longer 
separated from the Israelite remnant. In understanding their sin and God's deeds, and in 
seeking God, they are no longer separated from his presence. Furthermore, in God's 
presence wisdom insight (rrvin), prudence CM"W), and knowledge (n. V-i) 
are to be found (CD 11,3-4). 
In summary, I`= signifies the contact between God and the Israelite remnant. When 
both God and the remnant are the subject of I'. =, both participate in an activity which opens 
the channels of communication between them. This may contradict the apophaticism of IQS 
XI, 19, but that text is a different genre entirely and reflects the personal self-abasement of 
the hymnist before his God. D offers something closer to a belief which is to be taught and 
accepted. The exhortations in CD 1,1; 11,2,14 are calls to accept authoritative teachings 
513 Davies translates this passage "that they sought him with a perfect hearf' (italics mine; Danuiscus 
Covenant, 233). If 'D is translated "because, " God has understood their deeds in response to their seeking 
him. If ID is translated "that, " it elaborates on the phrase =M= Either interpretation is feasible. 
514 Par. 4QDa 3 11,10-14; 4QDb 2 7-14. 
515 Par. 4QDc I 11; CD 1,3. 
516 CD 111,14-16 offers a definition of what constituted M"In0l: his holy sabbaths, his glorious festivals, 
his righteous testimonies, his true ways, and the pleasures of his will, which humans should do and live by 
(cf. Davies, Damascus Covenant, 239,24 1). 
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about the deeds of God in the Heilsgeschichte of Israel which ultimately derive from God's 
own inspiration and are being transmitted through the mediation of a This idea is 
stated in CD 11,12-13 and also lies behind 1QS III, 13-IV, 26. The teachings of that 
passage are to be accepted by the sons of light because they derive from God (1QS IV, 22) 
and are transmitted through the mediation of an inspired teacher, a 
5.2.5. CD XIII, 2.8 (par. 4QDa 9 11,18): and 
This section of D differs from the texts examined above chiefly in genre: it is a third person 
account of the proper actions of a priest and a "11'7)= rather than a second person 
exhortation. Recalling 1 QSa 1,7; CD X, 6 the book of meditation (CD XIII, 2: *Til-ii 'ISO) 
is what the priest should understand (IQSa 1,7: Mý Piel; CD X, 6; XIII, 2: TZ 
Mthpolel). The book of meditation would seem to contain authoritative teaching, 
understanding of which is characteristic of the elect group. In CD XIII, 2 being learned in 
this book is what gives a priest authority. "' A priest who has this learning is necessary to a 
"Place of ten" TIMUD 011M). "' In lines 5-6, a figure entitled "one who seeks" is 
to instruct Q'S Hiphil) a priest in the correct interpretation of the law. Again, transmitting 
and receiving understanding is central to the life of the elect. This passage recalls 1QS VI, 
13b-16a. In the Serekh, however, the 'I"IDE), presumably a 
ý*'DTM, teaches a single 
volunteer. The has a specific role regarding entrants into the community of the 
Serekh. "O In the D text, it is a priest, someone with status in the community, who is 
instructed. In the Serekh, all the community rulings are given in instruction, whereas in D 
one specific legal interpretation is to be given. The "linf= has a role regarding established 
members of the community, but thel"IDS)'s role only concerns entrants. The distinction in 
D between the priest and the '111= raises the long dormant question of the lay status of the 
517 1 QS 111,13. Cf. I QS IX, 18,20. 
518 Cf. 4QDb 9 V, 12; CD XIV, 7. 
519 The -ii looks like a t7 (cf. Qirnron, "rext, " 35 n. 1; Rabin, Zadokite Documents, 65). 
511 See §4.1.3 above. 
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If both 1117M and11. )= were the in CD XIII, 6 is probably 
not a priest. Why else should a distinction be made between 1-M) and111=? 
Lines 7-8 confirm that the is a He is the subject of "he 
will instruct' 'and MIZI, "he will give them understanding. "22 The M'S'I are mentioned in 
line 7, recalling Dan 11: 33"' and perhaps implicitly identifying the '11D= with one of the 
in Daniel. The is linked with the speaker in CD 1,1-2; CD 11,14-15 
since he gives the many insight into God's deeds. If the speaker in those lines is the 
conjectured in 4QDa la-b 1, we have a further link between '110= and ý'=M. 
In summary, it seems most logical to understand the "11'7= as someone with status 
in the D community who is a one of a class of wise men common to the 
communities of S and D. That the is not an isolated individual but a member of a 
class of analogous with the of Daniel and possibly based on their .. 3- 
example, is also the logical conclusion of 4QInstructiond 81 + 81a 17, which implies that 
more than one instructed the 1"Zn. In terms of community organisation, we need to 
ask why ý": )= is common to both S and D whereas is unique to D and is 
unique to S. The transmission of revealed teaching is common to all three. An educated 
guess may be offered here. All three give instruction, so all three may be 
belonging to a class of figures who instruct in their community. The TIDE) has a specific 
role with respect to entrants to the S community: presumably his specific role is not 
necessary to the D community. Similarly, the '117= has a specific role in the individual 
"camps" inhabited by members of the D community, which is nevertheless connected to the 
S community. Assuming that the S community inhabited one site only (Qumran? ), there 
would be no need for a "11'73= Thus while linf= and 711ýM refer to functionaries with 
521 Cf. CD XIII, 22. 
522 The "11VDM is also the subject of I'M in 4QDa 9 111,5. The importance of understanding is stressed 
again, apparently, in 4QDb 5 111,3 (reconstructed by Baumgarten, Qumran Cave 4 X111,102). 5 "Rabin, Zadokite Documents, 65. 
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specific roles, is a more, general designation for a figure whose role is to guard and 
transmit revealed doctrines. 
5.2.6. Summary 
The Vorspann to D, attested in two 4QD fragments, contains instruction intended for a 
group known as "sons of light, " familiar from IQS 111,13. It is, in part, a direct address to 
the sons of light and may record the actual teaching of a though the reconstruction 
of the opening rubric is uncertain. The speaker in the Vorspann and the admonitions is 
God's intermediary in the process of revealing divinely inspired teaching. Clear 
connections between S and D establish that both reflect a community context, in which a 
17.: )Vn mediates divine revelation. When the sons of light understand, they draw closer to 
God and participate in a divine activity, as does the when he imparts 
understanding. In terms of community organisation, S and D reflect discrete communities 
within the same ideological group. Within this group there was a class of In the 
S community, one of these, a "I'll', DE), was responsible for instructing entrants, whereas 
there was also at least one figure responsible more generally for the transmission of 
doctrine. Each of the camps of the D community had a figure called '11M.,: n, also a ý'Izvjn, 
who also had responsibility for instructing. 
5.3. Summary 
Our study of the 4QD material as a whole needs to be summarised. S and D bear witness to 
the same ideological group, whose self-designation was 66 sons of light. " Within this 
separatist group, hidden doctrines were transmitted through the mediation of a figure called 
The language used to signify these hidden doctrines is drawn from the HB, 
especially the sapiential tradition and Daniel. This is particularly true of the M"M T"I. 
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6. Synthesis and conclusions 
Having examined a number of texts in detail, the results of our investigation must be 
summarised, beginning with 4Q380 and 4Q381. These texts share with sectarian works 
from Qumran a number of sapiential roots q'1: 1, =M, W11, Mý, together with the 
concepts they represent. The fact that this language is shared with Daniel not only helps to 
date these non-sectarian works, but enables us to draw conclusions about the nature of QH. 
The discussions in this chapter help to confirm Elisha Qimron's conclusion that 
The language of the DSS springs from the BH of the Second Temple period. In 
grammar, vocabulary, and even style it is very close to the language of the biblical 
books written in this period. The fact that DSS Hebrew is especially close to the 
language of the late biblical books proves that it is not an imitation of BH but rather a 
continuation of it. 524 
The concepts found in both Daniel and 4Q380 and 4Q381 exercised a profound influence 
on those responsible for sectarian works. In particular, the idea that wisdom belongs with 
God and must be revealed to become known was influential, as was the concept of 
transmission in 4Q380 and 4Q381. Human mediators in the form of prophets such as 
Moses and Aaron transmitted divine teaching, probably providing the model for the 
in the sectarian works. 
4QInstruction shares its use of sapiential language and probably its community of 
origin with sectarian works such as the Serekh and the Hodayot. 4QInstructiond 81 + 81a 
17 is the key text. Insight, which belongs with God, is revealed and transmitted through the 
mediation of a He belongs to a group of and transmits what has been 
revealed to him to a pupil designated 1". =. The pupil belongs to a group designated 
01"= and attested elsewhere at Qumran. The use of sapiential terminology to designate 
these figures is important: this terminology is used in a highly positive sense to describe the 
elect group in a dualistic context. It seems clear that the community which lies behind 
4QInstruction also lies behind sectarian works such as the Serekh. 
524 Elisha Qimron, The Hebrew of the Dead Sea Scrolls (HSS 29; Atlanta, Ga.: Scholars Press, 1986), 
116. 
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Thus, in the Serekh we find a world view in which wisdom belongs in heaven and 
is revealed by God to his elect, among whom a figure called transmits this wisdom. 
He is one of a class of who either have the of Daniel as their 
example or belong to the group from which Daniel arose. Among this group is a 'I"IEDE), 
who reveals community instructions to new entrants into the community. 4QSb IX, 1; 4QSd 
I, I are also important for our understanding of transmission at Qumran. These texts 
contain community rulings found through seeking God by means of the study of the law 
anin-m wrin). These rulings are revealed through this process, and are guarded and 
transmitted by the to whom these texts arr, addressed. Two presentations of 
transmission are found in the Serekh: one in which sapiential language is used to represent 
the instruction of the and one in which this figure is involved in the process of 
transmitting community rulings revealed through the study of the law. The 4QD texts share 
the concept of transmission found in 4QInstruction and the Serekh. S and D represent 
different parts of the same ideological group, the "sons of light. " This group is separatist 
and enclosed. Within it heavenly revelations are transmitted through a In the 
camps, instruction is also given through the one of the The heavenly 
mysteries transmitted in this context are represented using terminology derived from the 
1HB, especially sapiential texts and Daniel. 
The process of transmission at Qumran has been illuminated, accounting for one 
major strand of early Palestinian Judaism. There are certain characteristics which should be 
noted as sources of comparison with other corpora of literature. First, sapiential 
terminology at Qumran has achieved the status of a technical language, used to designate 
both the positive group in a dualistic context and the concepts held by that group. Second, 
the idea that wisdom belongs with God and is revealed to an elect group is characteristic of 
the Qunuun scrolls. Even the non-sectarian 4Q380 and 4Q381 have wisdom revealed to 
elect Israel. The possession of this wisdom is an identifying mark of the elect group. Third, 
this wisdom is not revealed directly, but through a mediator. It is always a human mediator 
at Qumran, though other forms of mediation should be considered possible beyond the 
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boundaries of the Qumran corpus. Fourth, already at Qumran direct revelation mediated 
through a particular figure has become tied to the law, which means that tradition is 
beginning to take shape as a major category of Jewish thought at Qumran. The study of the 
law yields revelations which are codified, guarded, and transmitted. Specific figures appear 
in the structure of the S and D communities whose roles are defined by their part in this 
process. The fact that S and D seem to bear witness to a more advanced stage in the 
stratification of the community of the "sons of light' 'than does 4QInstruction perhaps helps 
to situate the latter at an earlier point in the development of that community. 
Part Two 
THE SYNOPTIC GOSPELS 
1. Introduction 
Our attention now shifts to texts which originated among the early Christians, whose 
literary heritage overlapped to a significant extent with that of the Qumran community. 
This section focuses on the concept of insight in the synoptic tradition' (excluding Q). 2 
The Synoptic Gospels are read in light of comparative texts written in various ancient 
languages, principally Hebrew, Aramaic, Greek, and Latin: the complexity of the issues 
at hand means that a methodologically sound approach must draw on a very broad range 
of comparative literature. 3 The focus for part two is provided by occurrences in the 
synoptic tradition of sapiential language, specifically CFVVECFIC, "insight" and avvIIIII, 
"understand. " From the study of this linguistic evidence are abstracted concepts rooted in 
Second Temple Judaism pertaining to the divine imparting of wisdom. 
1 Norman Perrin and Dennis C. Duling understand the "synoptic tradition" to be "the traditional material 
used by three synoptic evangelists" (The New Testament. an Introduction: Proclamation and Parenesis, 
Myth and History [2d ed.: New York: Harcourt Brace Jovanovich, 1982], 234). Similarly, Adela Yarbro 
Collins remarks that "[t]he synoptic tradition is a diverse body of oral and written material centering on the 
life and teaching of Jesus that circulated in Christian circles in the first two centuries C. E. It is known 
primarily from the Synoptic Gospels, Mark, Matthew, and Luke, but also from several early apocryphal 
gospels" ("Apocalypses and Apocalypticism: Early Christian, " ABD 1: 289). The phrase is used here to 
indicate not simply the material on which the synoptic evangelists drew but the ensuing literary products, 
the gospels of Matthew, Mark, and Luke. It thus indicates both traditional pre-gospel material and its 
subsequent literary transmission. Prejudice is here given to the canonical Synoptic Gospels, while 
acknowledging the importance of the broader oral and written tradition. 
2 Detailed considerations of Wisdom Christology and the sapiential form and character of Q cannot be 
undertaken within the limitations of the present study. On Q as the result of redaction geared to the 
sapientialisation of various Jewish traditions, see Ben Witherington, Jesus the Sage: the Pilgrimage of 
Wisdom (Edinburgh: T&T Clark, 1994), 211-236. 
3 Such an approach reflects the sheer complexity of the socio-cultural background of the communities in 
which early Christianity developed, and of the texts which originated within them. As Larry Hurtado notes, 
in response to Wilhelm Bousset and his followers, "[i]t is clear that, though influences stemming from the 
OT, from rabbinic and Jewish-sectarian groups, as well as from Greek sources can be detected in the culture 
of first-century Palestine, these influences were all simultaneously at work making the cultural background 
of the earliest Christians far too complex to reduce into rigid categories of 'Jewish' and 'Hellenistic"' 
("New Testament Christology: A Critique of Bousset's Influence, " TS 40 [1979]: 308). 
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Luke's gospel provides the framework for our discussion, for two reasons. First, 
avvEatc and avviTIp appear in Luke in both pericopae paralleled in the other Synoptic 
Gospels and in the Lukan Sondergut. Since they occur in texts relating to different stages 
in Jesus' life and ministry, it is possible that the occurrences of aVVEatq and Cruvif-Op link 
the different parts of Luke's presentation of Jesus together, culminating in the revelation 
of the risen Jesusý They are as significant for the framework of the Gospel as the three 
periods of Jesus' earthly ministry in Luke isolated by Hans Conzelmann-5 There are five 
pertinent references: 
(1) Luke 2: 47: CftGTaVTO BE TraVTEC 01 aKO-U'OVTEIý abT6 ETrI Tý GVVEGG Kai T&C 
anOKptcFEcrzv abT6, "and all who were listening to him were astonished on account 
of his insight and his answers. " 
(2) Luke 2: 51: Kai abTOI Ob GVVýKaV TO' pýjia o ýXaX-qaev al')Tck, "and they did not 
understand the word which he had spoken to them. " 
(3) Luke 8: 10 (par. Matt 3: 13; Mark 4: 12): b[fiv SEBOTat yv3vat Ta 41)GTT)pta T-TIC 
pautWaC T6 OE6, TaC BE XOIUaC EV TrapaPOX&C, Iva OXCITOMC VI) OXEITWGtV 
Kai aKOvOVTCC VTJ avvi3mv, "to you it has been granted to know the mysteries of 
4 Geoffrey F. Nuttall suggests that Luke intentionally put his Gospel in a frame, Luke 2: 41-52 sharing with 
the story of the disciples on the road to Emmaus (Luke 24: 13-35, thematically connected with Luke 24: 45) 
the same failure to understand what had to be, the same sense of something surprising tugging at the heart, 
and the same astonishment in the moment of recognition (The Moment of Recognition: Luke as Story-Teller 
[London: Athlone, 19781,13-14). J. K. Elliott understands both Luke 2: 41-52 and the transfiguration 
narrative as anticipating Jesus' passion and resurrection, noting in particular that the lack of understanding 
of Jesus' parents is connected in Luke with the disciples' lack of understanding after the second and third 
passion predictions (Luke 9: 45; 18: 34; "Does Luke 241-52 Anticipate the Resurrection? " ExpTlm 83 [1971- 
72]: 88). The reference to three days in Luke 2: 46 points forward to the resurrection (Elliott, "Luke 241-52, " 
88,89; rejected by L Howard Marshall: The Gospel of Luke: A Commentary on the Greek Text [NIGTC; 
Exeter: Paternoster, 19781,127), and the temple represents the heavenly temple to which Jesus has risen. As 
the transfiguration represents Jesus superseding the law (Moses) and the Prophets (Elijah), so he moves 
beyond the teachers of the law in this passage. The vocabulary of Luke 2: 41-52 is connected with the 
passion, though Elliott fails to note the verbal link provided by avviTpt (cf. Luke 18: 34; 24: 45). The theme 
of passover also links Luke 2: 41-52 and the passion. For Danidlou, it is the phrase 4V TOIC TOID iTaTP6C PO-0 
&I elvat pE which points forward to the passion and resurrection (cf. Luke 13: 33; 24: 26,44; The Infancy 
Narratives [trans. R. Sheed; London: Bums & Oates, 1968], 122). 
5 Hans Conzelmann, The Theology of St. Luke (trans. G. Buswell; London: Faber & Faber, 1960), 17: (1) 
Period of the gathering of "witnesses" in Galilee, beginning with the proclamation of Jesus as Son of God; 
(2) Journey to the temple, beginning with the passage which includes the first passion prediction and the 
transfiguration; (3) Teaching in the temple and Jesus' passion, beginning with the triumphal entry and 
closing with the resurrection and ascension, which signify the dawn of a new epoch of salvation. 
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God's kingdom, but to the rest in parables, so that though they see they might not 
see and though they hear they might not understand. " 
(4) Luke 18: 34: Kal abTOI OIMEV TOV'T(JV avvýrcav KaI 
ýV TO% ýýga T6TO 
KEKPV[IIIEVOV &V abT6V Kal OV'K Z'YLVWCYKOV Ta XEyogEva, "and they did not 
understand any of these things, this word was hidden from them, and they did not 
comprehend the things that had been said. " 
(5) Luke 24: 45: TO*TE 601VOIfEV abT6V TO%V V6V T6 avvtEval Tac ypa, ýdc 
6 "then 
he opened their mind to understand the Scriptures. " 
The context of Luke 2: 47; 2: 51 is the finding in the temple, which links the infancy 
narrative (Luke 1: 5-2: 52) with the rest of the gospel. Luke 8: 10, a citation from Isa 6, is 
connected to the interpretation of the parable of the sower (Luke 8: 11-15) in the parables 
chapter, part of his presentation of Jesus' Galilean ministry. Luke 18: 34 is not paralleled 
in Matthew or Mark, though it follows the third prediction of the passion (Luke 18: 31- 
33), which is attested in the other two Synoptics (Matt 20: 17-19; Mark 10: 32-34). The 
context of Luke 24: 45 is the resurrection narrative (Luke 24: 1-53), which is markedly 
different in Luke from the other Gospels. By focusing on avvi-Op and its cognates, this 
study challenges the conclusion of Hans Conzelmann, who remarks in general that "[t]he 
0 word group did not become theologically significant, and with specific reference to 
Luke that apart from Luke's use of avvi-qp in connection with his alteration of the 
Markan messianic secret to a passion secret, 8 "[flhere are no other special features in 
Luke. "9 
The second reason for using Luke's gospel is the amount of material in that 
6 One ninth century uncial ms (A 039) Omits TO'V VOVV TOi) OvviEvat. 
7 Conzelmann, TDNT 7: 893. Contrast Rend Laurentin, J6sus au temple: Mystare de paques etfoi de Marie 
en Luc 2,48-50 (EBib; Paris: Gabalda, 1966), 80 and n. 135. Laurentin notes the characteristic use of 
ovvvqvt in connection with the incomprehension of the meaning of parables in Matthew and Mark, and, 
additionally, with the incomprehension of the Passion predictions in Luke. 
8 See Luke 18: 34. Conzelmann, Theology, 56,197-198. 
9 Conzelmann, TDNT 7: 894 n. 54. 
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Gospel which invites comparison with Jewish texts. Crispin Fletcher-Louis remarks that 
Luke-Acts "(a) is thoroughly Jewish in theology and culture; (b) has a high Christology; 
and (c) is at home in the world of Jewish apocalyptic (and mystical) speculation. " 10 
Passages in Luke which contain avvcatc or avvi-op also inform the debate, to which 
Fletcher-Louis is a contributor, on the "angelomorphic" character of Luke's presentation 
of Jesus, " since the theme of insight in Luke's gospel points towards an identification of 
the Lukan Jesus as a mediator of divine revelation with characteristics attributed in 
Jewish apocalyptic and mystical texts to angels and exalted patriarchs. Our discussion 
thus touches on the work of what Martin Hengel has called a "new 
Religionsgeschichtliche Schule, 9,12 which seeks to understand early christologies in light 
of Jewish patterns of divine mediation. 13 Special consideration will be given to the 
influence of Jewish "exalted patriarch" traditions. 14 
10 Crispin H. T. Fletcher-Louis, "Angelomorphic Categories, Early Christology and Discipleship, with 
Special Reference to Luke-Acts: ' TynBul 48 (1997): 183. 
11 Jean Dani6lou is usually regarded as the first scholar to use the phrase "angelomorphic Christology. " 
Dani6lou discusses the use of the vocabulary of angelology to designate the Word and the Spirit, and 
concludes: "[t]hese then are the strictly Jewish conceptions of angelomorphic Christology, those which 
have been borrowed from the angelology of later Judaism, and in which Christ and the Holy Spirit are 
represented in their eternal nature, and not simply in their mission, by means of the imagery of various 
angelic beings" (The Theology of Jewish Christianity [vol. I of The Development of Christian Doctrine 
before the Council officaea; trans. J. A. Baker; London: Darton, Longman & Todd, 1964], 146). Compare 
his reference to the "angelomorphic theology of the Jewish Christians" (Theology, 129). 
12 Hengel's comment was printed on the back cover of the American (Fortress Press) edition of Larry W. 
Hurtado's book One God, One Lord. Early Christian Devotion and Ancient Jewish Monotheism: See Jarl E. 
Fossum, "The New Religiosgeschichtliche Schule, " SBL Seminar papers, 1991 (Atlanta, Ga.: Scholars 
Press, 1991), 638; Loren T. Stuckenbruck, Angel Veneration and Christology: A Study in Early Judaism 
and in the Christology of the Apocalypse of John (WUNT 2nO; Tilbingen: Mohr Siebeck, 1995), 4 n. 3; 
Fletcher-Louis, Luke-Acts, 1; Darren L. Bock, review of C. H. T. Fletcher-Louis, Luke-Acts: Angels, 
Christology and Soteriology, BSac 155 (1998): 245; Hurtado, One God, One Lord. Early Christian 
Devotion and Ancient Jewish Monotheism (2d ed.; Edinburgh: T&T Clark, 1998), xix. 
13 On the concerns of the new history of religions school, see the survey of recent research in the second 
edition of Hurtado, One God, vii-xxii; Stuckenbruck, Angel Veneration, 5-14; cf. pp. 15-2 1. For surveys of 
research on angel christology and angelomorphic christology, see Charles A. Gieschen, "Angelomorphic 
Christology: Antecedents and Early Evidence" (Ph. D. diss., University of Michigan, 1995), 8-3 1; Darrell D. 
Hannah, Michael and Christ. ý Michael Traditions and Angel Christology in Early Christianity (WUNT 
2/109; Ttibingen: Mohr Siebeck, 1999), 1-13. Hannah (Michael, 12-13) draws an important distinction 
between "angelic Christology" (referring to all christologies influenced by angelological ideas), "angel 
Christology" (referring to the identification of Christ with an angel), "angelomorphic Christology" (in the 
strictest sense, referring to visual portrayals of Christ in the form of an angel without necessarily implying 
that Christ is actually an angel), and "theophanic angel Christology" (referring to the patristic identification 
of Christ with the "angel of YHWH" of the OT). In the present work, references to an angelomorphic 
christology refer to the third of these. 
14 See Hurtado, One God, 51-69; Gieschen, "Angelomorphic Christology9l, 171-18 1. 
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By focusing the discussion in these ways, it should be possible to discern how 
language relating to understanding is used in . Luke and the other Synoptics, and how 
understanding which is supernatural or heavenly in origin is mediated to humans. 
2. The wisdom of the child Jesus 
We begin with Luke 2: 41-52, a pericope that is found only in Luke. The only occurrence 
of aVvcuv; in Luke is in Luke 2: 47, where it refers to an attribute of the adolescent 
Jesus. 1-5 The only occurrence of avvEav; in the Gospel is in connection with Jesus as a 
youngster who can amaze teachers whose own insight and answers should be greater than 
his. Jesus' extraordinary insight perhaps justifies his position as a teacher of disciples 
16 later in the Gospel. Frangois Bovon usefully highlights the role of aVvEav; in this 
pericope. He notes that in the LXX, and especially in the sapiential literature, GVVECFK 
often designates the aptness of views nourished by faith and almost becomes the synonym 
of wisdom, 17 and stresses that in this literature, humans cannot possess wisdom by 
themselves, but receive it when they model themselves on the divine will. Moreover, 
education and wisdom are more prominent in Hellenistic Judaism than revelation and 
prophecy. In this pericope, Jesus is the model of the wisdom of faith. 18 
The first occurrence of avvi-opt in Luke is in Luke 2: 50,19 where we read that 
15 Rudolf Bultmann saw a double point behind the finding in the temple in Luke, the first being the 
outstanding wisdom of the child Jesus, and the second being the revelation of Jesus' religious destiny, 
manifested in his remaining behind in the temple (The History of the Synoptic Tradition [trans. J. Marsh; 
Oxford: Basil Blackwell, 1963), 300; cf. Joseph A. Fitzmyer, The Gospel According to Luke: Introduction, 
Translation, and Notes [AB 28; New York: Doubleday. 1981), 436). 
16 Compare Paul Winter's remark that "what the writer of Lc 2 41-5 1a is out to prove is that Jesus himself 
had the makings of a &SaaraXoc, a title painstakingly avoided in references by the disciples to Jesus in the 
body of the Third Gospel, and therefore not characteristic of the appreciation held of Jesus' person by the 
community and generation to which the Third Evangelist belonged" ("Lc 2 49 and Targum Yerushalmi, " 
ZIVW45 [19541: 178-179). 
17 Franqois Bovon, L', tvangile selon Saint Luc 1-9 (CNT 2/3a; Geneva: Labor et fides, 1991), 155: 
"ou'veatc d6signe souvent la justesse de vues nourrie par la f6i et devient presque le synonyme de sagesse. " 
18 Bovon, Saint Luc 1-9,156. 
19 There is an irony in the use of avytqiz in this verse, in that Jesus' role is to bring understanding to others 
(cf. Luke 24: 45) yet they do not understand. If we press the parallels between Daniel, Zechariah, and Mary, 
the two appearances of Gabriel in the infancy narrative have the function of bringing heavenly revelations 
to the visionaries. Zechariah doubts the words of Gabriel, and as a result implicitly fails to understand the 
angel's message. The theme of lack of understanding is made explicit in the ignorance of Jesus' parents in 
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Jesus' parents did not understand (ob OVVýKav) the word he had spoken to them. Luke 
foregrounds the incomprehension of those around Jesus, setting Jesus' possession of 
insight in opposition to his parents' lack of it. 20 Their lack of understanding also 
anticipates the disciples' later incomprehension of what must take place. 21 For Bovon, 
knowledge is central to this pericope. The theme of knowledge is not the antinomy of 
understanding and ignorance but the alternative between a good and a superior good. 
There is a confrontation here between the wisdom of the Jews and the wisdom made 
known by the revelation of the Christians: the lack of understanding of Jesus' parents 
reflects the underlying question of whether they will adhere to the new thing manifested 
in their son or not. 22 
Although Bovon may be incorrect in denying the importance of the antinomy of 
understanding and ignorance in Luke, he is correct first to place this pericope against the 
background of the LXX and Hellenistic Judaism and to emphasise the importance of 
knowledge here. The purpose of this section is to read the infancy narrative, including 
Luke 2: 41-52,23 against the background of Daniel and other early Jewish and Hellenistic 
Luke 2: 50. The ignorance shown by Zechariah, Joseph, and Mary recalls Daniel's ignorance in Dan 8: 27; 
12: 8. The irony is that their ignorance not only stands in contrast to Jesus' understanding, but also to 
Gabriel's vocation to cause them to understand in the first place. The Lukan theme of the ignorance of those 
around Jesus, it should be noted, begins with the annunciation to Zechariah (Luke 1: 8-20). 
20 Cf. Fitzmyer, Luke (I-IX), 444. Howard Marshall notes that Jesus' interest in the temple indicates a 
consciousness on his part of a filial relationship with God, thus setting Jesus' earthly parents in contrast 
with his Father in heaven (Luke, 125; cf. pp. 128-129). 
21 Nuttall, Moment, 13-14; Robert C. Tannehill, The Narrative Unity of Luke-Acts: A Literary 
Interpretation: Volume One: The Gospel according to Luke (Philadelphia, Pa: Fortress, 1986), 54. See Luke 
9: 44-45; 18: 31-35; 24: 25-26. 
22 Bovon, Saint Luc 1-9,156. 
23 The relationship between Luke 2: 41-52 and the Lukan infancy narrative is by no means clear, but for 
the purposes of this study Luke 2: 41-52 will be taken as a link between the infancy narrative and the rest of 
the Gospel: Bovon understands Luke 2: 41-52 as the conclusion of the infancy gospel and as the transition 
between the nativity and the public appearance of the Messiah; he sees no allusion here to the resurrection 
(Saint Luc 1-9,153). For him, this passage is an integral part of the infancy gospel (Saint Luc 1-9,150). 
Elliott suggests that Luke 2: 41-52 was inserted by Luke at this point "to provide a link between the period 
of Jesus' birth and the time of his ministry" ("Luke 241-52, " 87). Marshall understands Luke 2: 41-52 as the 
climax of the birth story (Luke, 125), and takes Luke 1-2 as the prologue and Luke 3: 1-4: 13 as preliminaries 
to Jesus' ministry (Luke, 131). in Luke 2: 40,47,50 we find Jesus growing in wisdom and demonstrating his 
insight in matters (presumably) relating to the law, demonstrating his fitness to be regarded as a teacher of 
authority: cf. Winter, "Lc 2 49,9' 178-179. Raymond Brown suggests that Luke 2: 40,52 should be regarded 
as "growth statements" transitional to Jesus' ministry (The Birth of the Messiah: a Commentary on the 
Infancy Narratives in the Gospels ofMatthew and Luke [2d ed.; ABRL; New York: Doubleday, 1993], 252; 
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texts. It is not simply the wisdom of Jesus that is important, 24 but the figure of Gabriel, 
the angelus interpres par excellence. Gabriel and Jesus are both figures who are bestowed 
with divine insight which they must transmit to others. It is in these mediatorial figures 
that Luke works out the process of revealing the divine will. 
Scholars are not unanimous in the view that this pericope is part of the Lukan 
infancy narrative, 25 but on the assumption that Luke 1: 5-2: 52 as a whole contains ideas 
and motifs crucial to Luke's overall conception, the finding in the temple will be 
understood to be organically linked with what precedes. 
2.1. The book of Daniel and the Lukan infancy narrative 
We begin the relationship between Daniel and the Lukan infancy narrative. It is important 
to begin here, because it is in Daniel above all that common ground exists between the 
material known to the synoptic evangelists and that known to those responsible for the 
Qumran texts examined in part one. Scholars have not ignored the relationship between 
Daniel and Luke, Ren6 Laurentin, Frans Neirynck '2' ' and Raymond Brown all making 
significant contributions to its elucidation. Their studies, which overlap considerably, 
should be summarised. 
cf. 469 n. 72). Consequently, this pericope is both the culmination of Jesus' upbringing and the basis for his 
future ministry. 
24 According to Danidlou, wisdom was, for Luke, the essential character of the early years of Christ's life, 
thus partially explaining the presence of this pericope in the Gospel (Infancy Narratives, 124-125). 
25 Cf. n. 23 above. Six theories concerning the structure of Luke 1-2 are summarised in tabular form in 
Brown, Birth, 248-249 (Table IX). See also Fitzmyer's more recent proposal (Luke (I-IX), 313-314). In 
terms of Gospel composition, Brown's view is that the infancy narrative ended at 2: 40, Luke 2: 41-52 being 
added at a secondary stage of composition (Birth, 247,252,468 n. 70). Brown justified this view by 
suggesting that the pericope in question cannot be fitted into the diptych structure of the Lukan infancy 
narrative (cf. Tannehill, Narrative Unity, 16). Brown's view is problematic when the whole of the Gospel 
of Luke is taken into account. Insight is a key concept which occurs in all parts of the Gospel proper, the 
infancy narrative, the Galilean ministry, the journey to Jerusalem and the post-resurrection episodes. Luke 
2: 41-52 may be seen as a culmination of Jesus' early life and basis for his ministry, and thus as a vital part 
of the development of Luke's account of Jesus without recourse to suggestions of the late incorporation of 
the pericope as if this passage were simply an afterthought and not an integral part of Luke's literary 
product. The view that Luke 2: 41-52 is the culmination of Jesus' early life echoes Ren6 Laurentin's view 
that the presentation in the temple (Luke 2: 22-38) is the locus of the fulfilment to which the infancy 
narrative points (Structure et thgologie de Luc I-11 [EBib; Paris: Gabalda, 19571,44 and n. 6). 
26 Frans Neirynck, L'tvangile de Noel selon S. Luc (Paris: La Pens6e Catholique, 1960). 
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2.1.1. Previous research 
Many similarities have been noted between Daniel and the Lukan infancy narrative. In 
27 both Luke I and Dan 8-9, Gabriel is named twice and appears twice, the two 
28 appearances in Luke having close links with Daniel-OG. The annunciation to Zechariah 
and the introduction to the vision in Dan 10 exhibit a number of similarities: 29 a visionary 
sees, fear falls upon him, 30 and the angel commands him not to fear. 31 Zechariah and 
Daniel see a vision, 32 both are struck dumb, 33 and similar terms are used for their 
recovery of speech. 34 In Luke 1: 64, Zechariah's silence ends when he gives a name to his 
child, which for Neirynck recalls Daniel's recovery of speech in Dan 10: 15-16 .3 -5 The 
similarities between the closing chapters of Daniel and the annunciation to Zechariah are 
such that Neirynck can conclude that 
Ce n'est pas une apparition ang6lique du type des apparitions que nous trouvons dans 
les vieux recits de I'Ancien Testament, qui contiennent, eux aussi, des r6cits de 
naissance, mais bien une vision sp6cifiquement apocalyptique, de sorte que nous 
pouvons parler d'une <<Apocalypse de Zacharie>>. 36 
By denying that the literary affiliations of this passage are primarily with OT 
angelophanies, and by asserting that the annunciation to Zechariah is an apocalypse in 
terms of genre, Neirynck establishes a vital connection between the Lukan infancy 
27 Dan 8: 16; 9: 2 1; Luke 1: 19,26; Laurentin, Structure, 46 n. 1. 
28 The Septuagint of Daniel is abbreviated "LXIC' by Laurentin, but it is abbreviated "OG" here to 
distinguish it from the Greek translation of the Torah. Cf. Robert A. Kraft, "Septuagint, " IDBSup 811; 
Collins, Daniel, 4. 
29 Neirynck notes that Dan 10 in particular may be placed in parallel with Luke I (L'9vangile, 24), and 
that although both the annunciation to Zechariah and the annunciation to Mary belong to the same genre of 
literature (apocalyptic) the similarities are more obvious between Daniel and the annunciation to Zechariah 
(Vtvangile, 26). 
30 Neirynck, Vtvangile, 24-25. See Dan 10: 7-9; cf. 8: 17-18; Luke 1: 12. In Dan 10: 7, fear falls upon 
Daniel's companions, but Daniel himself, the putative narrator, is the only person to see the vision and the 
only one present in verse 12. Cf. Laurentin, Structure, 46 n. 2. 
31 Laurentin, Structure, 46. See Dan 10: 12; Luke 1: 13; cf. 2 En. 21: 3. 
32 Dan 10: 8; Luke 1: 22. 
33 Neirynck, Utvangile, 25. See Dan 10: 15-16; Luke 1: 20. 
34 Dan 10: 16-17; Luke 1: 64-65. In both the OG and E), the Greek reads Kai 71votfa TO% OTOva VO10 Kai 
UA-qua in Dan 10: 16. In Luke 1: 64 we read 4VEQ'XOTI 8E TO' OTOva abTOV ... Kai WXcz. 35 Neirynck, Vtvangile, 25. 
36 Neirynck, Vtvangile, 26. 
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narrative and a major strand of Second Temple Jewish literature. 37 Luke (or his source) 
is not simply drawing on the typologies of ancient Jewish literature but is himself penning 
an apocalypse. 
Daniel is also echoed in the annunciation to Mary. In Dan 9: 21-24; Luke 1: 26-29, 
Gabriel's interlocutor enjoys God's favour, and Gabriel announces the appearance of one 
who will be holy. 38 Neirynck likens the adjective KEXap1TW[1EV71, "blessed" in Luke 1: 28 
to the phrase "man of favour" used of Daniel in Dan 9: 23; 10: 11; 10: 19.39 Laurentin 
emphasises the similarities between the appearances of Gabriel in Daniel and Luke 1-2, 
commenting that "Gabriel donne le signal de Favenement des temps messianiques, "40 
and suggesting that Luke reinterpreted the 70 weeks of Dan 9: 24 to refer to the time 
between Gabriel's first appearance in the temple and the presentation of Jesus in the 
temple, which, according to Laurentin's chronology, is 490 days, or 70 weeks. 41 Brown, 
however, suggests that by situating Zechariah's vision against the background of Dan 9, 
Luke identifies the annunciation of John the Baptist's birth as the inauguration of the 
period after the end of the seventy weeks of years of Dan 9: 24.42 Laurentin notes verbal 
similarities between Daniel and Luke, 43 and also similarities between Mary and Daniel: 44 
37 See further §3 below (on apocalyptic). 
38 In Daniel, however, UIV117) C271. ) surely refers to the temple rather than to the Messiah, in contrast with 
Hippolytus and the Peshitta. Cf. Collins, Daniel, 354; Goldingay, Daniel, 260. Andr6 Lacocque, on the 
other hand, has advanced a persuasive argument in support of a messianic reference at the end of Dan 9: 24 
(Daniel, 193-195). 
39 Neirynck, L'-Ovangile, 26; cf. Dani6lou, Infancy Narrativesý 27-28. This is not a linguistic similarity. In 
Dan 9: 23, the Hebrew readsni-nnrl, W. Baumgartner suggesting on the basis of Dan 10: 11.19 that Vj1A 
should precede it as nomen regens (BHS, note b). Goldingay notes this as a valid possibility, but followin g 
GKC § 14 1c he prefers to see nl'IIMQ itself as the predicate of the noun clause (Daniel, 228). 0 reads eivi'lp 
antevptiv in all three verses. The OG has Cmew6c alone in Dan 9: 23, but avOpwnoc Weivok in Dan 
10: 11,19, matching the Hebrew ni-Intl Vj1R in both cases. 
40 Laurentin, Structure, 48. Cf. Dani6lou, Infancy Narratives, 27. 
41 Laurentin, Structure, 48-49. Cf. Dani6lou, Infancy Narratives, 28-29. 
42 Brown, Birth, 271. Cf. Fitzmyer (Luke (I-IX), 315-316,320,324-325,327-328,337), who also notes (p. 
316) allusions to Mal 2: 6 (Luke 1: 16); 3: 1,23-24 (Luke 1: 16,17,76). On the allusions to Malachi, see 
Laurentin, Structure, 56-63. Laurentin regards Dan 9 and Mal 3 as "comme le tremplin d'oa part tout 1'61an 
de la composition" (Structure, 45). 
43 Laurentin, Structure, 46,47-48 n. 6: (1) Dan 2: 13 (0) and Luke 2: 1; (2) Dan 2: 19-20 and Luke 2: 28; (3) 
Dan 9: 10 and Luke 1: 70; (4) Dan 9: 11 and Luke 2: 22; (5) Dan 9: 20-22 and Luke 1: 19; (6) Dan 9: 22 and 
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(1) the refrain found in Luke 2: 19,51 echoes Dan 7: 28; (2) both Daniel and Mary reflect 
on a revelation and seek to understand (Dan 8: 15; Luke 1: 29); 4s (3) both Daniel and 
Mary fail to understand (Dan 8: 27; Luke 2: 50). With reference to the Daniel passages, 
Laurentin concludes that "[s]ans plagiat, ni exploitation systematique, ces passages ont 
servi de mod6le litteraire pour decrire une situation analogue. "6 
Neirynck, without referring to Laurentin's study, focuses on the "apocalypse of 
Zechariah" (Luke 1: 5-22). 47 For Neirynck, the words "I am Gabriel" (Luke 1: 19: ý, y(, ) 
, Ew rappd)X) recall Daniel because it is only there in the Bible that Gabriel is named. 48 
In Luke 1: 19, Gabriel describes himself in his double function of angelic announcer and 
angelic minister before God's throne. Neirynck sees a similar double function for Gabriel 
in Daniel: in Dan 9: 22; 10: 11 Gabriel's role is to speak to Daniel, and in Dan 7: 16, the 
angel who gives the explanation to Daniel is one of those standing by, apparently one of 
those in Dan 7: 10 who serve the Ancient of Days. 49 Although it is not stated in Luke 1: 10 
that Zechariah himself was in prayer prior to his vision, Luke 1: 13 presents the vision as a 
response to his prayer, recalling Dan 10: 12P Also, in Luke 1: 10 the presence of the 
crowd indicates that the vision took place at the time of the evening sacrifice. 51 
In Luke 1: 21 we read that the people were waiting outside for Zechariah. 
Neirynck compares this with Dan 10: 7, because in both, the visionary is alone when the 
Luke 1: 77; and (7) Dan 9: 25 and Luke 2: 11. Laurentin's references to Daniel are to the OG unless 
otherwise indicated. 
44 Laurentin, Structure, 48. 
45 Cf. Neirynck, Vtvangile, 26-27. 
46 Laurentin, Structure, 48. 
47 Neirynck, Vlývangile, 23-27. 
48 Neirynck, V-0vangile, 23; cf. Dani6lou, Infancy Narratives, 28. This contrasts with Matthew, where the 
announcing angel is simply (6) ay'/C*&OC KVPIOV (Matt 1: 20,24; 2: 13,19; cf. Luke 1: 11; 2: 9). 
49 Neirynck, Utvangile, 25. Neirynck also cites Tob 12: 14-15, where Raphael has not only been sent to 
Tobit and Sarah, but is one of the seven angels who stand ready and enter before the glory of the Lord (S). 
Like Gabriel in Luke 1: 19, Raphael introduces himself with the words Zyw 'Ellit Pa4ýaTjx. Luke 1: 19 
therefore parallels Tob 12: 14-15 in three ways: (1) the angel's introductory words; (2) the vocation of the 
angel as one sent to humans; and (3) the identity of the angel as one who stands before the Lord. The third 
of these is presented slightly differently in the two texts, but the parallel remains. 
So Cf. Dan 9: 21,23. Neirynck, V-0vangile, 24. 
51 Cf. Dan 9: 2 1. Laurentin, Structure, 46; Neirynck, L'tvangile, 24; Danidlou, Infancy Narratives, 29. 
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vision occurs. Although Neirynck compares Luke 1: 21; Dan 10: 7 with the vision and 
commission of Saul of Tarsus (Acts 9: 1-19; 22: 6-16; 26: 12-18), he does not explore these 
texts from Acts further. It is worthwhile to do so. 
52 Acts 9: 7 reads oi BE avSpEc oi 
GVVOBEV'OVTEc a'bTq EiCITTIKEtuav ýVEOI, aKO-V*OVTEC gEV TýC ýX)Vý(; g-nUva 8'E 
OEG)PO'9VTEC, "the men travelling with him stood speechless, neither hearing the voice nor 
seeing anything. " The phrase olt BE a'VBPEC 01 GVVOBEV'OVTEC al)Tq parallels ol av0p(imot 
01 OVTEC JAET' ipo, &, "the men who were with me" (Dan 10: 7 [OG]).. 53 No mention is 
made in Daniel of the visionary's companions being struck dumb but in Acts 9: 7; Dan 
10: 7 the visionary alone sees the vision. -54 In Acts 22: 9 ot BE GV'V EVOI OVTEC, "those who 
were with me" parallels Dan 10: 7. More important are the words of the ascended Jesus. 
Recalling Tob 12: 15; Luke 1: 19 Jesus says in Acts 9: 4 E'Y(O* E19i 'ITIco'Dc, "I am Jesus, " in 
Acts 22: 8 Eyd Elp 'I-quoDc 6 NaCwpCloc, "I am Jesus the Nazarene, " and in Acts 26: 15 
9, ý BWKEK, "I am Jesus, whom you are pursuing. " Jesus identifies E'YW Elg& 'ITjCFOiiC OV CFV 
himself using words of greeting characteristic of an angel once he has assumed his 
heavenly identity after the resurrection and ascension. We are dealing with an 
angelomorphic ChriSt. 55 
Neirynck's last point is the use Of 61TTauta in Luke 1: 22ý6 This noun is relatively 
rare, but occurs six times in Daniel-E) 9-10 (Dan 9: 23; 10: 1,7 [2t], 8,16) and three times 
in the NT. Neirynck notes its use in relation to the appearance of angels to the women 
52 C. K. Barrett attibutes the agreements between the three Acts accounts in part to their use of motifs 
common to theophanies. Barrett cites 2 Macc 3 and Jos. Asen. 10: 15; 14 in this connection, but suggests 
that OT prophetic call narratives, notably Isa 6: 1-13 and Jer 1: 4-10 (cf. Gal 1: 15) are of more relevance (A 
Critical and Exegetical Commentary on the Acts of the Apostles [2 vols; ICC; Edinburgh: T&T Clark, 
1994-19981,441-442). The connection with 2 Macc 3 has often been noted: cf. Ernst Haenchen, The Acts of 
the Apostles: A Commentary (trans. B. Noble, G. Shinn, and R. McL. Wilson; Oxford: Basil Blackwell, 
1971), 321 and n. 6,326-327. 
53 0: ol &SpEC ot VETZVOID. 
54 Cf. Barrett, Acts, 452. 
55 Furthermore, the motif of the visionary falling to the ground is common to Acts 9: 4 and theophanies and 
angelophanies: see Ezek 1: 28; Dan 8: 17 (MT; OG; 0), 18 (0); Rev 1: 17; Barrett, Acts, 449. On the 
relationship between the narratives of Paul's commissioning in Acts and Ezekiel's commissioning, see 
Walther Zimmerli, Ezekiel 1: A Commentary on the Book of the Prophet Ezekiel, Chapters 1-24 (ed. F. M. 
Cross and K. Baltzer, with the assistance of L. J. Greenspoon; trans. R. E. Clements; Hermeneia; 
Phildelphia: Fortress, 1979), 100. 
56 Neirynck, Vtvangile, 26; Brown, Birth, 270. 
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after Jesus' resurrection (Luke 24: 23) and by Paul in relation to his Damascus road vision 
(Acts 26: 19), but does not note its use in 2 Cor 12: 1 in the plural, in parallel with 
1 57 auOKaXv'4)Em, "revelations. " There it refers to Paul's vision of paradise. 'OnTaaia IS 
used in Daniel (0), Luke-Acts, and 2 Corinthians only in reference to visions of the 
heavenly realm or heavenly beings (Gabriel and the exalted Christ). 
Brown notes seven points shared by Daniel and Luke, 58 though his work is 
largely dependent upon Laurentin and Neirynck: (1) 6ITTacta appears in Luke 1: 22 and in 
Daniel-E) 9-10; (2) Gabriel appears at the time of liturgical prayer in Luke 1: 10-11; Dan 
9: 20-21; (3) Gabriel appears to Zechariah and Daniel when they had been praying in 
distress (Dan 9: 20; Luke 1: 13); (4) Gabriel's appearance occasions fear in Luke 1: 12; 
Dan 8: 17; 10: 7; (5) Gabriel's words aTrEOTaXTIV XaXýaat upoc ac, "I was sent to speak 
to you" (Luke 1: 19) echo Dan 10: 11, where the unnamed angel, presumably Gabriel, -59 
refers to "the words which I am speaking to you"; (6) In Luke 1: 13; Dan 10: 12 Gabriel 
commands the visionary not to fear; (7) in Luke 1: 20-22; Dan 10: 15 the visionary is 
struck mute. 
These studies demonstrate that a literary relationship exists between Greek Daniel 
and the Lukan infancy narrative: Luke, or his source, draws on a form of Greek Daniel. 
The similarities between Luke and Daniel fall into two categories: linguistic and 
typological. One linguistic similarity not explored by Laurentin, Neirynck, or Brown is 
the common, almost technical use of uvvt'-qp. 60 The typological similarities between the 
Gabriel of Luke and the Gabriel of Jewish tradition (connected with but not necessarily 
rooted in Daniel) also need to be explored more deeply. 
57 Cf. 2 Cor 12: 4. 
58 Brown, Birth, 270-271. 
59 Cf. Brown, Birth, 271 n. 24. 
60 Laurentin notes the occurrence of cyvv'TIg& in Dan 8: 27 (E)); Luke 2: 50 (Structure, 48 n. 2) but does not 
expand on its significance, nor on the link between avvvip and the appearances of Gabriel. Following 
Delitzsch, Laurentin postulates that the Hebrew root I'M might underlie the Lukan text as well as E). 
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2.1.2. The verb awfilp in Greek Daniel 
The use of (YvvEcFz(; in Luke 2: 47, and the use of avvtnp in Luke 2: 50 (and Luke 8: 10; 
18: 34; 24: 45) should be considered against the background of Daniel. In his literary 
comparison of the MT (Aramaic) and OG of Dan 2-7 T. J. Meadowcroft also compares 
the MT with the OG of Daniel 1; 8-12, and considers the translations of in the OG 
and 0.61 He notes that E) normally translates both nominal and verbal forms of 
ý: )V with 
the verb avvlnp and the noun av'vEai<, with two exceptions (Dan 1: 17; 9: 22). E) also 
uses these words to translate forms of 11n. The OG consistently translates forms of I"Z 
with forms of StavoEovat, but the translator makes no distinction between UvwTip and 
StavoEoVat when translating 
ýD'V. The following table lays out the translation 
equivalents in the OG and 0 of 
ý: )V and 1": ý where they occur in Hebrew and Aramaic, 
in both nominal and verbal forms: 
Reference MT OG E) 
Dan 1: 4 ý: )22 Mph. bTtGTT'jgWV ol)vt, y)gt 
Dan 1: 4 1"Z Mph. OI)VETO(; 62 StaVOEO[tat 
Dan 1: 17 ý: )VJ Oph. 
63 
GVVEGK (ýPOVOCFIC64 
Dan 1: 17 J'IZ Hiph. SiSW9Z + GVVEMC ovvt7lllt 
65 
Dan 1: 20 011TIZ 
66 ffalkta 1 EITtOTT'IVTI 
Dan 2: 21 
T* 
1,11"m bUOTVII 67 G'UVEGK 68 
Dan 5: 11 
T 
Wý4 CFI')VEotc 69 
T: tT 
61 T. J. Meadowcroft, Aramaic Daniel and Greek Daniel: A Literary Comparison (JSOTSup 198; 
Sheffield: Sheffield Academic Press, 1995), 252. 
62 The Greek paraphrases; it does not match the MT precisely. 
63 The Greek is not absolutely literal: is matched by 6FLUT7111TIV Kal 01' WCO&V Kal (ýpovijatv. 
64 Mu'veatc is here used to translate D-Al. 
65 The ambiguity of I'M Hiphil (whether it is causative or not) is reflected in the two Greek versions. The 
OG understands to be causative: 8(twe ouvcuiv, "He gave insight. " 0: uvvýKEv, "he understood. " 
66 The OG here translates =Zrl with ov'vcat(; - The MT reads nrz n=ý, a construct chain meaning IATT--I 
something like "insightful wisdom. " However, both the OG and 0 reflect two synonymous absolute nouns, 
1111: 11 MIXI (cf. BHS note). ,. T97 67 The OG does not offer a literal translation; av'vcat< translates RV'l IF; T It - 
680 translates RV-122 with 4ýpdv-qut<. The collocation of 44dvijazC and 01' MEOW not uncommon in 0. T .. - 
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Dan 5: 12 1ý4 (luvEcrtir; 
Dan 5: 14 
TT 
iiný. nt OUVEGIC 
Dan 7: 8 
T: 'T 
ý.: )V Hithpa. TFPO(YVOEW 
Dan 8: 5 1*'M Mph. StaVOEO[tat avvillp 
Dan 8: 15 MIS 
70 BtavoEoVat (1 ý VVECFIC 
Dan 8: 16 
T' 
1"M Mph. CFVVETl'(W GVVETLCW 
Dan 8: 17 Mph. BiaVOEO[tat OWLTIVI 
Dan 8: 23 I'S Mph. Stavoiovai CFVVI, Tlvt 
Dan 8: 25 71 Stavo-o[ta 
Dan 8: 27 I"= Mph. 8taVOEOgat GVVIT)PI 
Dan 9: 2 I'M Qal Stavoiogat G'UVLTIIII 
Dan 9: 13 Mph. SlaVOIEOttat 
Dan 9: 22 Mph. wpooEpXopat 
72 CFI)VETLCW 
Dan 9: 22 Mph. r vTrosEtrvvllt 
73 
(FvgPtPdCw 
Dan 9: 22 T Stavota 
11 (IVVECFLC 
Dan 9: 23 TIM Qal 
74 StavOEOvat EVVOE(O 
Dan 9: 23 1*1= Mph. ovvtilvt 
Dan 9: 25 ý= Mph. Biavoi%tat CFVVLT)gt 
Dan 10: 1 1"= Qal 6taVOEO[tal 
75 




69 Vveatc seems to match unýZt and yp-qydp-qazc seems to match 11111 (cf. verse 14). The OG is 
different from the MT: 6 av0p(, )Tr'oýV' Kai ao(ýok, "the man was knowledgeable and wise. " 
,; 
"and I was seeking understanding" (converted imperfect + noun). OG: ZC' 70 MT: ill'. " 7jTO'UV TT 
Szavo-q"vat, "I was seeking to understand" (imperfect + infinitive). Did the Vorlage of the OG read 
I'm_* -677jinw? 
TI T11 --IT 
71 Dan 8: 25 (0) does not reflect the Hebrew The Greek 6 CVYO'C TOD KI&OLOD KaTEv0-vvC1, "the 
yoke of his collar makes straight" suggests that instead of 
ýP "on account of' the translator understood 
"Yoke" (cf. Collins, Daniel, 327). 
72 MT: IM-11, "and he gave understanding. " The OG and the Peshitta read "and he came" at this point 
(cf. BHS note; LaCocque, Daniel, 188; Goldingay, Daniel, 228; Collins, Daniel, 345). 
,T 
73 In both the OG and 0 the causative nuance of is explicit. OG: bTroSCIfal aot Stavotav, "to 
show you understanding"; 0: avp0todoat ac av'vcatv, "to teach you insight. " 
74 The OG contains no parallel to the second half of Gabriel's command n. -il I reading simply ,I T) 
8tavo40TjT1 TO' ITPOOTayva, "understand the ordinance. " 
75 Cf. Origen; Aquila reads avvyloEt, echoing the general tendency of 0. 
76 OG: 8icvo-q'07jv albTO' & 6papaTI, "he understood it in a/the vision" (albTd' refers back to TrPOOTayva 
0 ignores n; ", T, 
II-- 
at -ov an a 
77 
rnN 1,; 1, translating i1R'1? ZZ * _6il'Z1 With K 10' COM 4860TI abTq ZV Tý Ta tq, 
"and insight was given to him in the vision. " The Hebrew Vorlage of 0 may have differed from the MT. 
Alternatively, perhaps 0 is emphasising that Daniel could not gain ou'veatc on his own, because it is a 
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Dan 10: 11 1"n Hiph. StavoEovat Movolp 
Dan 10: 12 I"= I-liph. StavoEoýtat GvvtTJp 
Dan 10: 14 1".: Mph. blTO6EtKVVVL GI)VETLCW 
Dan 11: 30 I"n Qal BtavOEOliat (IVVI-nvt 
Dan 11: 33 ý= Hiph. ýVVOEW GVVETOC 
Dan 11: 33 1"M Hiph. avvi-np GuMnlit 
Dan 11: 35 ý= lEph. avvullit GOvtT)gt 
Dan 11: 37 I'M Qal/lEph. (2t) UPOVOEW (2t) ovmpt (2t) 
Dan 12: 3 Mph. ouvollit avvolp 
Dan 12: 8 QaMph. BtavOEO[tat CFI)Vtllllt 
Dan 12: 10 II. M Qalffliph. StaVOEOvat (IVVLIIVL 
Dan 12: 10 ý. ')V Hiph. BwVOEOvat VOT, Ivwv 
Dan 12: 10 I"n QaMph. TFPOGEXW CFVVITIVZ 
2: vvt-qpt is clearly characteristic of Daniel-E). 78 Morton Smith implies that aITOKaXI' )TFT(O, 
"reveal" is characteristic of e alSo. 
79 Thus, as a-milp and its cognates characteristically 
render ý=? and I'= in Daniel-0, so aiTOKaXV'ITTW characteristically renders 
The E) translator was probably keen to produce a translation that was both faithful to the 
original and consistent. The consistency of 0 may also be a deliberate reflection of the 
characteristic terminology of the original, the translator perceiving a technical language in 
the Hebrew-Aramaic and creating a parallel terminology in Greek. Alternatively, Daniel- 
E) may reflect terminology used by Greek Jews which mirrors a characteristic 
terminology which existed in Hebrew and Aramaic and is evidenced in Daniel and 
Qumran. What is clear is that the Hebrew-Aramaic of Daniel reflects characteristic 
11=1 implies that Daniel needed no heavenly gift and had to be transmitted to him by Gabriel. 1=1111IR 
intermediary. 
78 This is not to deny that this verb and its cognates have an important function in the OG, where it refers 
to the wise and their behaviour (Dan 1: 20; 11: 33,35; 12: 3; cf. Wis 3: 9). The noun ou'vealc is also 
significant (Dan 1: 20; 2: 21), as is the adjective OUVET64; (Dan 1: 4). Cf. F. Raurell, "The DOXA of the Seer 
in Dan-LXX 12,13, " in The Book of Daniel in the Light of New Findings (ed. A. S. van der Woude; BETL 
106; Louvain: Presses Universitaires de Louvain, 1993), 526 n. 22,527 n. 26. 
79 Morton Smith, "On the History of A110KAATrlTf2 and AT10KAAT%Pl1, " in Apocalypticism in the 
Mediterranean World and the Near East: Proceedings of the International Colloquium on Apocalypticism, 
Uppsala, August 12-17,1979 (ed. D. Hellholm; TUbingen: Mohr Siebeck, 1983), 19. Cf. Markus N. A. 
Bockinuehl, Revelation and Mystery in Ancient Judaism and Pauline Christianity (WUNT 36; Tubingen: 
Mohr Siebeck, 1990; repr., Grand Rapids, Mich.: Eerdmans, 1997), 101. See Dan 2: 19,22,28,29,30,47 
(2t); 10: 1; 11: 35. 
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sapiential terminology current in the Second Temple period and familiar from Qumran, 
and that Daniel-E) reflects this terminology fairly faithfully. DMTIVI and its cognates may 
be regarded as recognised equivalents for 
ý.: )V and I"= and their cognates in Jewish texts 
of the late Second Temple period. 
This has important consequences: if the technical language found in Daniel-MT 
and Qumran is reflected by GIMEGic and its cognates in Daniel-E), it may be argued that 
by usingUVVECFtc and its cognates to express specific theological and christological 
points, Luke and the other synoptic evangelists are either themselves (consciously or 
unconsciously) using this technical language or are dependent on Daniel-E) or a form of 
Greek Daniel very close to it (these options are not mutually exclusivo. 
2.1.3. The angel Gabriel 
Gabriel is significant not only as an indicator of connections between Luke and Jewish 
angelological speculation, but as an example of the transmission of heavenly secrets. In 
Luke's Gospel the two figures who act as mediators of heavenly secrets are Gabriel and 
Jesus himself. This links Gabriel directly with our broader discussion of the revelation 
and transmission of heavenly wisdom. 
2.1.3.1. Jewish and Christian Gabriel traditions 
Athough Luke seems to be dependent on Daniel, his knowledge of Daniel traditions 
probably included more than the canonical book. The verbal overlaps between Luke 1: 32- 
35 and 4QAramaic Apocalypse8o demonstrate this, though it is not certain that Luke 
80 See (inter alia): Joseph A. Fitzmyer, "4Q246: The "Son of God" Document from Qumran, " Bib 74 
(1993): 174; "New Documents: Qumran and Gnostic Writings, " in American Bible Society Symposium 
Papers on the Bible in the 21st Century (ed. H. C. Kee; Philadelphia, Pa.: Trinity Press International, 1993), 
18-19; "The Aramaic "Son of God" Text from Qumran Cave 4: ' in Methods of Investigation of the Dead 
Sea Scrolls and the Khirbet Qumran Site: Present Realities and Future Prospects (ed. M. 0. Wise, N. Golb, 
J. J. Collins, and D. G. Pardee; ANYAS 722; New York: New York Academy of Sciences, 1994), 175; J. J. 
Collins, The Scepter and the Star. The Messiahs of the Dead Sea Scrolls and Other Ancient Literature 
(ABRL; New York: Doubleday, 1995), 155; Craig A. Evans, "Jesus and the Dead Sea Scrolls from Qumran 
Cave 4, " in Eschatology, Messianism and the Dead Sea Scrolls (ed. C. A. Evans and P. W. Flint; SDSSRL 
1; Cambridge, UK: Eerdmans, 1997), 92-94. 
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knew 4QAramaic Apocalypse itself. Laurentin refers in passing to extra-canonical 
references to Gabriel but dismisses them without discussion, commenting that "[c]es 
textes non bibliques n'offrent pas d'eclairage significatif a Luc 1-2. ', 81 Although 
Laurentin aimed specifically at the elucidation of Luke 1-2, this comment nevertheless 
assumes that non-biblical texts are worth discussing only if they shed light directly on the 
biblical text, whereas it is more proper to place the biblical text alongside a wide variety 
of comparative material in order to use all this information without prejudice to build up a 
picture of the development of the ideas to which the traditions as a whole bear witness. 
This entails drawing on a wide variety of Jewish, Judaeo-Christian, and Christian texts 
from the late Second Temple period onwards. 
On the basis that Gabriel is the angel who explains visions to Daniel (Dan 8: 15; 
9: 21), John Day identifies the unnamed attendant in Dan 7: 16 as Gabriel, 82 disagreeing 
83 
with Ziony Zevit, who identifies the ViM "1=.: ) in Dan 7: 13 as Gabriel. Day's T V: - 1. 
conclusion is preferable since it maintains the consistent view of Daniel that Gabriel's 
primary function is to help the visionary understand, whereas that of Michael is to do 
battle in heaven on behalf of the earthly Israel. This is transparent in Dan 10: 13-14, where 
Gabriel, who was being opposed by the prince of the kingdom of Persia, leaves Michael 
with the opposing prince so that he can go and bring insight to Daniel. This is supported 
81 Laurentin, Structure, 45-46 n. 2 
82 John Day, God's Conflict with the Dragon and the Sea: Echoes of a Canaanite Myth in the Old 
Testament (Cambridge: Cambridge University Press, 1985), 172; cf. Collins, Daniel, 311; Goldingay, 
Daniel, 172; Gieschen, "Angelomorphic Christology, " 143. Day identifies Michael as the "one like a 
human being" (God's Conflict, 167-178). See also Collins, The Apocalyptic Imagination: An Introduction 
to Jewish Apocalyptic Literature (2d ed.; BRS; Grand Rapids, Mich.: Eerdmans, 1998), 106. 
83 Ziony Zevit, "The Structure and Individual Elements of Daniel 7, " ZA W 80 (1968): 385-396 (esp. pp. 
395-396); "The Exegetical Implications of Daniel VIII 1, IX 21, " VT 28 (1978): 488-491. See also Jarl E. 
Fossum, The Name of God and the Angel of the Lord. Samaritan and Jewish Concepts of Intermediation 
and the Origins of Gnosticism (WUNT 36; TtIbingen: Mohr Siebeck, 1985), 279 n. 61. Zevit suggests that 
the vision in which Daniel had previously seen Gabriel (cf. Dan 9: 21) was that of Dan 7. Zevit's argument 
in his second article that the description of the vision only lasts from 7: 2 to 7: 14 takes no account of the fact 
that the account of Daniel's first vision does not end until verse 28, which refers to Nn 
ým-i R910, "the 
*T 
end of the account. " On this basis we may follow Day in identifying MR "IM. D with Michael (cf. Rowland, TW-I 
Open Heaven, 181-182), and RIMR10 -It; '71 (Dan 7: 16) as Gabriel, since this allows Gabriel to appear in T- -1 T- 
Daniel's first vision and to retain his consistent role as angelus interpres. 
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by Collins, who notes that "[t]he primary function of Gabriel is that of revealer. "84 
Collins suggests that in Luke Gabriel takes over the role of the rin-ir jtýýM of the IHB in 
announcing the births of John the Baptist and Jesus. 85 Certainly a comparison may be 
drawn with the annunciation of the birth of Samson (Judg 13), 86 but it would be more 
accurate to say that Luke draws on the revelatory function of the MIMI jtýýM in the HB 
generally and of Gabriel in Daniel specifically. 
Paul Winter makes numerous comparisons between the Lukan infancy narrative 
and extant Jewish texts, placing Gabriel's greeting in Luke 1: 19 in the context of Jewish 
, 987 ideas about the "angel of the presence. Winter traces the idea of angels of the presence 
back to Ezek 9: 2 (where seven men, including the man clothed with linen, stand near the 
bronze altar) and Isa 63: 9 (ODVii-M IIM "the angel of his presence saved T. TTI-: - 
them"), also citing Jub. 1: 27; T. Levi 18: 5; Tob 12: 15; Rev 1: 4; 8: 2 (in which Gabriel is 
not named), together with Dan 8: 16; 9: 21, where he is named. 88 Winter also notes Tg. 
Ps. -J. Gen 37: 15 (which identifies Gabriel as the unnamed Vj"ý% who finds Joseph in the 
Mr), 89 Tg. Ps. -J. Exod 24: 10 (in which the pavement is apparently fashioned by 
Gabriel), and Tg. Ket. Ps 137: 7.90 concluding that "[flhe author of Luke 1 19 lived and 
84 Collins, "Gabriel 'W'113 ," DDD 641; cf. Gieschen, "Angelomorphic Christology, " 142-143. 
85 Collins, "Gabriel ýH'-TMV' DDD 64 1. 
86 Cf. Paul Winter, "Some Observations on the Language in the Birth and Infancy Stories of the Third 
Gospel, " NTS 1 (1954-1955): 111. See §2.2.3.3 below. 
87 See Paul Winter, "The Cultural Background of the Narrative in Luke I and Il, " JQR 45 (1955): 236-237; 
cf. Marshall, Luke, 60. 
88 Winter, "Cultural Background, " 237. Cf. Saul M. Olyan, A Thousand Thousands Served Him: Exegesis 
and the Naming of Angels in Ancient Judaism (TSAJ 36; Tilbingen: Mohr Siebeck, 1993), 108. Winter 
incorrectly states that in Dan 8: 16; 9: 21 Gabriel is named as angel of the presence: he is not. 
89 This passage is connected with the ancient idea of Gabriel as mediator of heavenly secrets. In 7g. Ps. -J. 
Gen 37: 17 we read that Gabriel "heard from behind the curtain that from this day the Egyptian servitude 
has begun":, Anm nin= In mr Innnv, N trm wiris -Innn nvnv. 
90 Le. 7g. Ket. Ps 137: 8: 7g. Ket. Ps 137: 7 refers to Michael. Verses 7-8 read (ed. Lagarde): 
-1. v 1.12 1-n; rinm-i MýVrl, =-Irlwl Nnl"IRl ht=ý Tillil"I-D-i'N -="l ýtA= '= (7) 
XoRmn 
n rn (? I, ý==) 1, ýni n, jý nýv n rrý = mnin m, ýzz RwRý Irnrin ýNnzi -=(8) 
Niý nýn (7) Michael, great one of Jerusalem, said "Remind, 0 YHWH, the people of Edom, who destroyed 
Jerusalem, saying 'Destroy it, destroy it to its foundation!... 
142 
moved in a world of ideas indigenous to late Judaism. "91 Whilst we concur on this point, 
Winter does not problematise the date of these targumic traditions; 92 the Targurn to the 
Psalms at least is very late. Collins cites Tg. Ps. -J. Deut 34: 6 (in which Michael and 
Gabriel make preparations for Moses' burial)93 and Tg. Ket. 2 Chr 32: 21 (in which 
Gabriel is sent to destroy Sennacherib's armies)94 in addition to these texts. 
These targumic traditions are doubtless late developments, but they do reflect 
trajectories connected with Gabriel rooted in Second Temple Jewish literature. Gabriel 
features in several angelic lists from this period. 95 In I En. 9: 1 he appears alongside 
Michael, the ms tradition attesting different names for the other angels accompanying 
them. These angels observe evil on earth and bring the cries of souls before the Most 
High, thus discharging priestly, mediatorial functions. In I En. 40: 9 Gabriel is one of the 
(8) Gabriel, great one of Zion, said to the Babylonian people, the plunderer, "Happy is he who repays you 
the evil deed you dealt out to us. " 
91 Winter, "Cultural Background, " 237. 
92 On the question of early targums, see Martin McNamara, Targum and Testament: Aramaic Paraphrases 
of the Hebrew Bible: A Light on the New Testament (Shannon: Irish University Press, 1972), 63-68. For an 
early dating of the material in the Palestinian Targum. to the Pentateuch, see: McNamara, Targum, 86-89 
(cf. pp. 179-180,204-205). For a consideration of criteria for dating targumic material, see Philip S. 
Alexander, "Jewish Aramaic Translations of Hebrew Scriptures, " in Mikra: Text, Translation, Reading and 
Interpretation of the Hebrew Bible in Ancient Judaism and Early Christianity (ed. J. Mulder and H. 
Sysling; CRINT 2/1; Assen and Maastricht: Van Gorcum, 1988), 243-247. 
93 Cf. Apoc. Mos. 40: 2-6, in which Michael, Gabriel, Uriel, and Raphael prepare Adam and Abel's bodies 
for burial. 
94 Collins, "Gabriel, " 642.7g. Ket. 2 Chr 32: 21 (ed. Sperber): 
prinnvi -rpw nnin nn Rnvn Rnýýn ýwnn; lncrn nrin w1mm -rivi 
1-min 
"And the memra of YHWH sent Michael Gabriel the angel, and on the night of the Passover he destroyed 
(them) with molten fire and burned their souls within their bodies. " 
Gabriel is identified with the unnamed JýýM of 2 Chr 32: 21 (MT). The role of Gabriel here is intended to 
recall YHWH's destruction of the first-born of the Egyptians at Passover (Exod 12: 12). 7g. Neof. Exod 
12: 12 identifies YHWH's memra as his agent in the destruction of the Egyptians: 
01*1!; n-1 RD"IkAn "Inn= 1: 11)RI Inn RrIOM li7li7M, "and I shall pass over the land of Egypt in my 
memra on this night of Passover. " This recalls the identification between Gabriel and the Word found in 
certain texts (see below). 
95 Note also Pesiq. Rab Kah. 12: 22, where Gabriel appears alongside the other "canonical" named angels: 
"[u]pon the heart of each and every angel there is a tablet with the name of the Holy One as a part of the 
name of the angel: 'Micha-El, Gabri-El, Rapha-El"' (William G. Braude and I. J. Kapstein, Pesikta de-Rab 
Kahana: R. Kahana's Compilation of Discourses for Sabbaths and Festival Days [Philadelphia: Jewish 
Publication Society of America, 1975], 245). Braude and Kapstein date the Pesiqta of Rab Kahana to the 
fifth century C. E. (Pesikta de-Rab Kahana, xxviii; cf. Glinter Stemberger, Introduction to the Talmud and 
Midrash [trans. and ed. M. N. A. Bockmuehl; 2d ed.; Edinburgh: T&T Clark, 1996], 295). 
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four angels of the Lord of spirits (alongside Michael, Raphael, and Phanuel) and 
intercedes for those on earth. 96 Charles Gieschen notes that Gabriel became known as the 
revealing angel who imparts revelation in response to prayer. Gabriel's intercessory role 
in Ethiopic Enoch is thus connected with Gabriel's response to Daniel's prayer in Dan 
9.97 Michael, Raphael, Gabriel, and Phanuel are listed in 1 En. 54: 6 as destroying angels, 
whose task is described in terms reminiscent of Tg. Ket. 2 Chr 32: 21. This recalls 1QM 
IX, 14-16, in which the names of Michael, Gabriel, Sariel, and Raphael are to be written 
on the shields of the towers (n*-i=1 *1M) in the eschatological battle. In 1 En. 71: 8, 
9,13 the same four encircle98 the crystal structure in the heaven of heavens. In the book 
of Watchers, Gabriel also appears in lists of seven angels: in I En. 20: 7 he oversees the 
garden of Eden, the serpents and the cherubim. Gabriel appears also in Ep. Apos. 13, 
where Michael, Gabriel, Uriel, and Raphael are listed. 
Hebrew Enoch represents a considerable development of these ideas. In 3 En. 
17,99 we are given a lise0o of the "princes" appointed over the seven firmaments. "' 
Michael is appointed over the uppermost firmament (the seventh) and is the only "prince" 
described as ýI-D-il '122, "the great prince" (cf. Dan 12: 1; b. Hag. 12b). The others 
(including Gabriel, appointed over the sixth firmament) are described as 'IV, "the 
prince of the host. " The names and functions of the "princes who guide the world" 
(V228: n*wn m are given in 3 En. 14 (Synopse, §§18,899), 
96 1 En. 40: 6. In verse 9 Gabriel is "set over all exercise of strength" ("I [Ethiopic Apocalypse of] Enoch ,, 
translated by E. Isaac [OTP 1: 321). The Semitic root gbr, from which the name Gabriel derives, is 
connected with strength and power. Cf. Ep. Apos. 15, where Jesus says "I will send my power in the form 
of mine angel Gabriel" (Montague Rhodes James, The Apocryphal New Testament [2d ed.; Oxford: 
Clarendon, 19531,490). Gabriel is here identified with the a[ggeloi kurivou of Acts 12: 7. 
97 Gieschen, "Angelomorphic Christology, " 144-145. 
98 In connection with I En. 71: 7-9, compare Isa 6: 2 (LXX): Kd uqa(ýzv CtOTTIKEtuav KV'KXq abTO;, "and 
seraphim stood around it, " which contains the idea of heavenly beings surrounding the throne rather than 
standing above (MT: 
ýVZP) it. 
99 This reference follows the system established by Hugo Odeberg Q Enoch or the Hebrew Book of Enoch 
[Cambridge: Cambridge University Press, 1928]). Hebrew Enoch 17 = M40 fol. 117b (Sch1fer, Synopse, 
§§21,857); V228 fol. 49b (Synopse, §21). 
100 This list is revealed to R. Ishmael by the angel Metatron, described 
asýl. D OTTZ "I-iil VID-11 "17J JRýtZ, "angel, prince of the presence, glory of the whole height. " 
101 Cf. b. Hag. 12b, in which the seven firmaments are named. 
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where Gabriel is described as "angel of the fire" (VJWM JIAýn). Gabriel's function does 
not reflect the etymology of his name, as Baradiel's control over hail reflects the 
etymology of his. 102 We are clearly dealing with the Gabriel known from Ethiopic 
Enoch, though the name is sometimes used in the hekhalot literature to refer to a 
different figure. 103 Gabriel is placed high in lists of heavenly beings, in the case of 3 En. 
17: 3 in a list of seven heavenly princes. Although the names of the heavenly princes 
differ from those given in I En. 20, it is to that chapter that the concept of a list of seven 
named angels is to be traced, though as Winter notes it is to Ezek 9 that the idea of seven 
angels of the presence is ultimately to be traced. 
Jean Dani6lou has examined traditions in early Judaeo-Christian literature which 
link Gabriel with the Holy Spirit and with the Word, 104 identifying the "angel of the Holy 
Spirif 'in the Ascension of Isaiah with Gabriel, citing Ascen. Isa. 3: 15-16, in which "the 
angel of the Holy Spirit and Michael ruler of the holy angels" are to open the grave of 
Christ on the third day. 105 The Greek contains a lacuna before 6 a-YYcXo,:; Toý 
l7vdýta`TOI; TOý aytov, which B. P. Grenfell and A. S. Hunt restore with the name 
rappi-q'006 This may be compared with Gos. Pet. 35-41, in which two men descend 
102 1MITIM derives from the Hebrew 71M, "hail" and "god. " In b. Pesah. 118a, the prince of hail 
(11=11 -IV) is named IM10-111 and appears conversing with Gabriel as to who should go down to rescue 
Shadrach, Meshach, and Abed-Nego from the fiery furnace. 
103 In Hekh. Rabb. 17: 6 (Scliffer, Synopse, §211), Gabriel is listed as one of "those who guard the gate of 
the fifth palace" (M40: 101WI-il 
ýZl-il nne"V310; D436: Vlntl-ii N8128,0153 1, and M22 read 
L7W-121; V228 and B238 read ýW-M. The only occurrence of i7A`1=2 in Sepher ha-Razim is in reference 
to one of the angels of the fourth firmament who lead the sun during the day: surely not the Gabriel of 
Daniel. 
104 Dani6lou, Theoiogy, 127-134. Cf. Hannah, Michael, 195-196. 
105 Dani6lou, Theology, 127-128, following the Greek (Charles' G2); Gieschen, "Angelomorphic 
Christology, " 259-260. 
106 B. P. Grenfell and A. S. Hunt, The Amherst Papyri (Part 1; London: Henry Frowde, 1900), 6. Robert H. 
Charles (The Ascension of Isaiah [London: A&C Black, 1900], 19-20) concurs, and compares the phrase 6 
a, y-y, EXoc To; IT vcv'jiaTOC To; 4-y1fou with 6 a"yyCXOC TO; ITPOýTJTEK6 'rrvEv'jiaTO4; in Hernias, Mand. 11.9. 
Grenfell and Hunt note that if their restoration KA[Ij in col. 9 line 27 is correct, the word lost at the end of 
the line must belong to the succeeding, not the preceding sentence (Amherst Papyri, 21). rappo'llh should be 
restored to correspond with MtXa-q'X in col. 10 line 2 (cf. Ascen. Isa. 3: 16). 
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from heaven to take the body of Jesus, 107 and with Luke 24: 4; John 20: 12, in which two 
angels appear after the resurrection. '()8 The frequent role of Gabriel in bringing people to 
heaven is used by Dani6lou to support his identification, 109 and the Jewish idea of 
Gabriel seated on the left hand of God confirms that the angel of the Holy Spirit seated 
there in Ascen. Isa. 9: 36; 11: 33 is Gabriel. 110 Slavonic Enoch 24: 1 helps to verify this. "' 
Finally, Ascen. Isa. 11: 4 links the angel of the Holy Spirit with the appearance of the 
Angel of the Lord to Joseph, 112 again suggesting an identification with Gabriel. 
Dani6lou's analysis is persuasive, but the identification of Gabriel with the angel 
of the Holy Spirit in the Ascension of Isaiah surely depends on Luke 1: 35, where Gabriel 
foretells the coming of the Holy Spirit on Mary. 113 Furthermore, although Gos. Pet. 35- 
41 is relevant to the discussion of Gabriel's presence at Jesus' tomb in Ascen. Isa. 3: 15- 
16, a more pertinent text is Tg. Ps. -J. Deut 34: 6, where Michael and Gabriel prepare the 
burial of Moses. In addition, Gieschen makes the important point that if Gabriel is to be 
linked with the angel of the Holy Spirit in the Ascension of Isaiah, the fact that Gabriel is 
angelus interpres for Daniel helps to clarify the role of the angel of the Holy Spirit as 
angelus interpres for Isaiah. 114 
Dani6lou also finds evidence for identifying Gabriel with the Word, that is, the 
second person of the Trinity. 115 In Ep. Apos. 14 Jesus himself claims to have taken the 
107 Grenfell and Hunt, Amherst Papyr4 21; Charles, Ascension, 20; Danidlou, Theology, 128. Cf. 2 En. 
1: 4-8; 67: 2. 
108 Grenfell and Hunt, Amherst Papyri, 21; Charles, Ascension, 20. H. B. Swete compares this passage in 
the Gospel of Peter with Luke 24: 4 (The Akhmim Fragment of the Apocryphal Gospel of Peter [London: 
Macmillan, 18931,17). John 20: 12 describes the two figures as "angels" (6yyAow), whereas Luke 24: 4 
describes them as "meW'(av8pcc). 
109 See Ascen. Isa. 7: 23; Dani6lou, Theology, 128; Gieschen, "Angelomorphic Christology, " 259. 
11ODani6lou, Theology, 129. 
111 Dani6lou, Theology, 130; Gieschen, "Angelomorphic Christology, " 259. 
112 Dani6lou, Theology, 130-13 1; Gieschen, "Angelomorphic Christology, " 260; Hannah, Michael, 195. 
Cf. Matt 1: 20-21. 
113 Cf. Gieschen, "Angelomorphic Christology: '260. 
114 Gieschen, "Angelomorphic Christology, " 263. 
115 Dani6lou, Theology, 131-132. 
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form of the angel Gabriel (cf. Sib. Or. 8: 456-462). 116 This tradition is significant on 
several counts: (1) it develops from the tradition which identifies Gabriel as revealer; (2) 
it presupposes that Jesus, having been exalted to heaven, was either in the form of or 
could take the form of an angel; (3) by linking 117 Jesus with the angel who 
characteristically takes the role of revealer, especially at the annunciation, this tradition 
connects Jesus with the role of heavenly revealer. This is -, particularly significant since 
Daniel and Luke belong to the context which nurtured the traditions embodied in Epistula 
apostolorum and book eight of the Sibylline Oracles. 
In summary, Gabriel appears in connection with different angelic functions. He is, 
first, connected with traditions about angels of the presence (and thus with Ezek 9), and, 
second, he is one of four (or seven) archangels. These two trajectories developed in the 
Second Temple period, as Ethiopic Enoch confirms. Other traditions identify Gabriel as a 
destroying angel or as an angel who prepares the burial of a renowned figure from Israel's 
past. The function of mediating divine revelation is not unique to Gabriel, being attributed 
to different angels, including Michael, 118 Uriel, Phanuel, Vrevoil, and Metatron. 
However, the Lukan infancy narrative is only aware of traditions linking the revelatory 
function with the -M-jil jkýýM/dyycXoc Kvptov and Gabriel. It seems that Luke (or his 
source) linked the two. Luke is keenly aware of the revelatory function of heavenly 
figures. 
Excursus: Isa 6 and Dan 9: 21 (e) 
It is worth looking at another aspect of the GabrieI-as-revealer trajectory. There is a connection 
between Gabriel bringing understanding in Daniel and the seraph in Isa 6. This is important, Isa 6 
being fundamental to Jesus' own vocation to bring understanding in Matt 13; Mark 4; Luke 8. 
116 See also Gieschen, "Angelomorphic Christology. " 260 n. 12; Hannah, Michael, 196-197. 
117 Hannah rightly notes that Christ is not identified with Gabriel in Ep. Apos. 14 (Michael, 196-197). He 
is a distinct figure who takes the form of another distinct figure, Gabriel. 
118 Hannah, Michael, 47-48. 
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We begin with Dan 9: 21, which contains a significant textual problem. Gabriel appears to 
Daniel at the time of the evening sacrifice, but what does qVIM 9= mean in the MT? John 
Goldingay suggests, following Keil, that the phrase refers to Daniel and means "wearied with 
weariness. "119 If so, 9; ýý is a Hophal participle from 9DI and 9ý1= is the preposition followed T"T 
by the hapax legomenon q. V1.120 LaCocque, however, translates "by a swift flight, " 
121 
setting the TI 
idea of angels flying in the context of Isa 6 and Ezek 1.122 In similar fashion, L. H. Brockington 
emends to 9D qpDn. 123 
Although the MT apparently refers to different heavenly beings in Isa 6; Ezek 1; Dan 9, an 
intertextual reading of Dan 9: 21 (0) and Isa 6 is illuminating. Regardless of the original meaning of 
the Hebrew, the most literal renderings of Dan 9: 21 (0; Peshitta) suggest that Gabriel flew. There are 
thus two major points of contact with Isa 6: (1) heavenly beings flying; (2) heavenly beings 
physically touching humans. In Isa 6: 2, the seraphim who stand around 
124 the seated Lord have six 
wings. 
125 With two they covered (or hid) their face, 
126 
with two they covered their feet, and with 
two they flew 127 The LXX reads Kai Td-IC 8VO&V ZUE'TaVTO. Thus Isa 6: 2 (LXX) 
I .-,. 
and Dan 9: 21 (0) are linked by TFETOVat. In Isa 6: 6, one of the seraphs flies down to Isaiah after he 
has confessed his unworthiness, recalling Dan 9: 21; Luke 1: 8-11 where Gabriel appears at a time of 
119 Goldingay, Daniel, 225,228. Cf. Carl Friedrich Keil, The Book of the Prophet Daniel (trans. M. G. 
Easton; 1872; repr., Carl Friedrich Keil and Franz Delitzsch, Commentary on the Old Testament in Ten 
Volumes; vol. 9: Ezekiel, Daniel; Grand Rapids, Mich.: Eerdmans, 1980), 335. 
120 So BDB 419, which links this phrase with Gabriel rather than Daniel. 
121 LaCocque, Daniel, 187. 
122 LaCocque, Daniel, 190. LaCocque wrongly states that angels are seen flying in those passages. Isa 6: 2 
refers to 01! pjý and Ezek 1: 6 refers to the fournilri of verses 5 and 14 (cf. Collins, Daniel, 352). 
123 L. H. Brockington, The Hebrew Text of the Old Testament. - the Readings adopted by the Translators of 
the New English Bible (Cambridge: Cambridge University Press, 1973), 243. 
124 So the LXX: the translator seems to have been uncomfortable with the idea of creatures standing 
"above" the Lord (MT). 
125 Cf. 2 En. 11: 4. In Slavonic Enoch, there are six-winged heavenly creatures in the fourth heaven, which 
in b. Hag. 12b is said to contain the heavenly Jerusalem and the temple, echoing the temple scene in Isa 6. 
126 Compare the representation of Jacob's dream at Bethel in the Sarajevo Haggadah (fol. 10 [recto]), 
where the angels ascending and descending the ladder cover their faces. Mlt*ýt (Gen 28: 12) is thus 
understood to be synonymous with WB'lt (Isa 6: 2). Cf. Eugen Werber, The Sarajevo Haggadah 
(Belgrade: Prosveta, 1985), 27-28 (Eng. ), 8 (Heb. ). 
127 The verb J! PIDI derives from the root 91D. In the MT, the verbs and pronominal suffixes are 3rd masc. 
sing., though they surely refer to each individual seraph, not to 1141R,. 
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prayer. All three texts are linked with temple worship. 
128 In the LXX (though not the MT) the seraph 
is "sent" (dUEGTdX-q) to Isaiah, as Gabriel is "sent" in Dan 10: 11; Luke 1: 19,129 recalling later 
Mandean texts in which Gabriel is Rilft, "apostle. "130 "Touching" is common to Isaiah and Daniel 
and precedes the seers' understanding. In Isa 6: 7, the seraph touches Isaiah on the lips with a burning 
coal. The MT's DII and the LXX's OaTo are exactly paralleled in Dan 9: 21 (0). 131 Finally, both 
Isa 6 and Dan 9 are concerned with understanding. 
In Isa 6, direct contact between the heavenly beings and the visionary is symbolised by 
touching. 132 This is linked with the remission of the visionary's sin and his prophetic call. Isa 6: 10 
suggests that the Lord is giving Isaiah control over the people's understanding. Similarly, Daniel is 
given control over who will understand, as Dan 8: 26; 12: 4 demonstrate. In the final vision, the angel 
predicts that the wise will impart understanding (Dan 11: 33), using the same language used for 
Daniel's understanding. However, what the angel predicts will not occur until the time immediately 
preceding the end, when what has been given to Daniel in secret will be revealed. 
Gabriel's function in Daniel thus parallels that of the seraph in Isa 6: 6-7. 
2.1.3.2. Gabriel and Ezekiel's visions 
Remembering that b. Hag. 13a-14a reflects a rabbinic idea that Isa 6; Ezek ; Dan 7 are 
parallel visions of God's glory, 133 the first two of Ezekiel's four visions (Ezek 1: 1-3: 15; 
128 Cf. Ronald E. Clements, Isaiah 1-39 (NCB; London: Marshall, Morgan & Scott, 1980), 71,73-75. 
129 Cf. the shepherd in Herm. Vis. 5, who is the "angel of repentance" (Vis. 5.7: 6 &-y'yExoC Týc 
PCTavoiac). The shepherd says in Vis. 5.2 that he was "sent by the most revered angel" (et1T0EGTdX'qV b7FO' 
T4 UEPVOTaTOV eryyEXov), and in Vis. 5.5 we read "he said, 'For I was sent to show you again all the 
things which you saw before"' (e1TrEOTdX'qV YdP, 4)TIGIV, rva a cl&c TrPOTCPOV TdvTa (lot Trdxzv BELIW). 
The shepherd is an angelic revealer who has been sent. Gabriel is "sent"Cl"17J) by the memra of YHWH to 
destroy Sennacherib's armies in 7g. Ket. 2 Chr 32: 21. 
130 See further Fossum, The Name of God, 259-266. 
131 OG: upoolly-ytok. Similarly, Collins (Daniel, 351) suggests that "[flhe meaning "approached" is 
required if the phrase 9. V1Z I= is understood as referring to flying. " Isaiah 6 provides evidence that this 
is not the case. The link between the appearance of Gabriel and touching is also found in Dan 8: 18 (MT; 
OG; 0) and 10: 11 (MT; 0). 
132 Cf. LaCocque, Daniel, 211. 
133 See especially b. Hag. 13a: -111. VV1-17N-1 ýtAjprr rnmtv ý1. -) mn"imm, "Raba said, 'Isaiah saw 
everything Ezekiel saw. "' 
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8-11)134 should be discussed. A passage in the Hekhalot Zutarti section of N8128 135 
describes the appearance of the divine throne, naming Michael and Gabriel as two among 
twelve heavenly beings who stand around the four sides of the throne. 136 Although 
twelve figures are mentioned, this recalls the throne above the fourni-m in Ezek 1: 26. 
These winged creatures are called CD1M1j.: )137 in Ezek 10.138 In later tradition, then, 
Gabriel is linked with the heavenly realm presented using imagery drawn from Ezekiel's 
visions. 
However, the unnamed 0'1=77 0: 1ý Vj"N-M in Ezekiel is closer in appearance to .--... ;-T 
angels in Daniel than are Ezekiel'smr . 
139 This is reinforced by the fact that in Ezek 
9: 2 (LXX) this figure is 4VUB-mik noSTIpn, "clothed with a long robe, " a phrase used to 
describe the angelomorphic figure in Rev 1: 13.140 This figure may be linked with 
Gabriel in tradition (cf. Dan 12: 7): he is commanded to take fire (tdtý) from the midst of 
134 The other visions are Ezek 37: 1-14; 40-48. In general on the visions, see Zimmerli, Ezekiel 1,27-28. 
135 Schafer, Synopse, §372. This is N8128 Sondergut, occasioning debate as to whether this is really 
Hekhalot Zutard material at all. The extreme complexity of the Hekhalot makes such a question not only 
impossible to solve but, in Schafer's view, potentially irrelevant. In relation to the textual character of the 
Hekhalot in general, Schäfer comments "[d]ie Suche nach einem »Urtext« ist jedenfalls hier wie in 
anderen Bereichen der frühen jüdischen Literatur nicht nur hoffnunglos, sondern auch methodisch verfehlt7' 
(Synopse, V n. 2). If there can be no Urtext. we have no right to assume that a passage belongs or does not 
belong to a particular "text"; Schafer further comments "[nJach welchen Kriterien gehoren welche Partien 
zu HZ und welche nicliff'(Synopse, XIII). For our purposes, we need only note that in N8128, this section 
is part of a continuous text which later has parallels in 01531, M40, M22, and D436, and is embedded in a 
section usually considered to be Hekhalot Zutarti material (cf. Schafer, Synopse, XH). 
136 Compare N8128 fol. 22a line 5 (Schafer, Synopse, §401), which is also N8128 Sondergut, and begins 
Innu, nontu nuv M%v -IMM * nu -lc?. V MIX? *171, "These are the twelve who are his on behalf of the 
twelve tribes of Israel. " Gabriel is then described as 12"1 CV i7D N"1111-1i *J=D ýR-IMJ 11vi-il, "The prince 
Gabriel, a servant called by the great name. " The phrase -Mill i7RI"IM2 appears in N8128 fol. 10a lines 33, 
34 (Hekh. Rabb. 19: 4; Schafer, Synopse, §222), where seals of two angels, Mill ýW'122 and 
0110-11 "IV i7N`112"1? 2, are used to secure the traveller safe passage through to the gate of the fifth palace. 
The name Gabriel does not appear in the parallels in 01531, M40, M22, D436, V228, and B238, but 
throughout this section the seal to be shown to those who stand on the right is of an angel whose name ends 
i M11, and the seal shown to those who stand on the left is of an angel whose name ends MIM-11 'IVI. 
137 Ezek 10: 2,3,4 (sing.; LXX pl.: XpovAiv), 5,6,7 (sing. once; pl. twice), 8,9 (sing. twice; pl. once), 14 
(sing. ), 15,16 (2t), 18,19,20. 
138 The identification is made in Ezek 10: 20. Cf. Olyan, A Thousand Thousands Served Him, 32 and n. 5. 
Zimmerli attributes this identification to a later editorial hand (Ezekiel 1.120,256), noting that Ezek I 
studiously avoids any further identification of the throne-bearing creatures (Ezekiel 1,120). 
139 Cf. Dan 12: 7. 
140 Zimmerli, Ezekiel 1,224. 
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the (wheelwork) in Ezek 10: 6, possibly indicating the origin of Gabriel's title in 3 
En. 14 (V 1ý M jkýýn). 141 The man clothed with linen is understood to be Gabriel in b. 
Yoma 77a, 142 presumably due to an intertextual reading of Dan 10 and Ezekiel's vision. 
Two separate trajectories thus developed from Ezekiel's visions in relation to Gabriel, 
one identifying him with the man clothed in linen (which influenced Daniel) and another 
identifying him with heavenly beings surrounding the divine throne (which influenced 
Hekhalot Zutarti). The first of these, which links Gabriel with a scribal figure, 143 
contributed to the Gabriel as revealer trajectory. 
The vision accounts in Isaiah, Ezekiel, and Daniel share the idea of a theophany or 
angelophany preceding a call. Zimmerli places Ezek 1: 1-3: 15 against the background of I 
Kgs 22: 19-21; Isa 6: 1-8, seeing all three as reflecting a type of prophetic call narrative in 
which the prophet's commissioning occurred through a theophany in the form of a throne 
vision. 144 Daniel is indebted to this type of commissioning account, though the vision in 
Dan 9 is an angelophany and Daniel is not a prophet as such. 145 Although Ezek 2 does 
141 Schafer, Synopse, §§ 18,899. Philip Alexander only cites b. Pesah. II 8a in connection with 3 En. 14: 4 
("3 [Hebrew Apocalypse of] Enoch" [OTP 1: 267]). In b. Pesah. 118a, in a darash of R. Shimon the 
Shilonite, Gabriel describes himself as ON i7V -IV, identifying himself as the angel who rescued Hananiah, 
Mishael, and Azariah from the fire of Nebuchadnezzar's furnace (Dan 3: 25,28). In Dan 3: 25 the unnamed 
fourth figure in the furnace is described as like a "child of the gods" in appearance 
, 
rr; j "I Dan 3: 28 recalls the idea of Gabriel being "senf': Nebuchadnezzar run. T -18 -I- 'r TT-I. 
says that the God of Shadrach, Meshach, and Abed-Nego had "sent his angel" (iv7DNi7M r1i77j) to rescue his 
servants. In Pseudo-Philo, LA. B. 38: 3, an angel called Nathaniel is the angel in charge oWiire. This is an 
otherwise unknown tradition. One tradition (w) omits the angel's name here (C. Perrot, P. -M. Bogaert, and 
Daniel J. Harrington, Pseudo-Philon: Les Antiquitis bibliques [Vol. 2; SC 230; Paris: Cerf, 1976], 185). 
Perrot and Bogaert mention, without textual references, the Jewish tradition which knows Gabriel as the 
angel of fire (Pseudo-Philon, 185). A Nathaniel (ýRlrll) appears in Sepher haRazim as one of the angels of 
the first firmament who serve i7NIM'11R. Furthermore, 2 En. 29: 1-3 recounts how God fashioned for the 
heavenly host a nature akin to fire (cf. 2 En. 1: 5; 30: 1; 42: 1,4; 47: 5; 3 En. 1: 7; 2: 1; 6: 2; 7: 1; 14: 3; 15: 1-2). 
However, although Slavonic Enoch mentions Gabriel (2 En. 21: 3,5; 24: 1), he is not named here. This 
passage recalls the late text Midrash gedullat Mosheh, in which angels are described by their very nature as 
"princes of fire" (UN 
142 Cf. Zimmerli, Ezekiel 1,25 1. 
143 Cf. Vrevoil in 2 En. 22: 10-23: 6. 
144 Zimmerli, Ezekiel 1,97-100. For Zimmerli, it is primarily the throne vision that distinguishes the 
commissioning of Ezekiel, Isaiah, and Micaiah ben Imlah from that of Jeremiah (Jer 1: 4-10), Moses (Exod 
3: 1-4: 17; 6: 2-12; 7: 1-7), Gideon (Judg 6: 11-24), and Saul (I Sam 9: 15-21). 
145 But cf. 4QFlor 1-3 IL 3; Matt 24: 15. 
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not identify the figure whose voice the visionary hears, Ezek 2: 2 recalls Dan 8: 18; 10: 10, 
where a heavenly figure establishes contact with a visionary and the visionary is lifted up. 
Ezekiel 2: 8-3: 3 sees a heavenly figure with a hand give a scroll to Ezekiel, surely linked 
with the idea of the man clothed in linen being a scribe in Ezek 9: 2,11. If these passages 
are read together, we can discern a link between such visions and a call or commission 
(prophetic in Isaiah and Ezekiel). 
In summary, speculation about Gabriel developed in connection with speculation 
about both the heavenly throne and the man clothed with linen in Ezekiel's visions. The 
second of these is connected with the idea of Gabriel as revealer, found in Daniel and 
Luke. 
2.1.3.3. Summary 
Traditions about the figure of Gabriel are many and varied in both Jewish and Christian 
texts. The Lukan infancy narrative is an early manifestation of such traditions, as are 
Daniel, Ethiopic Enoch, and the Qumran scrolls. The traditions preserved in Luke, while 
belonging to this world of speculation, are perhaps best understood as developments 
influenced directly by Greek Daniel. Gabriel traditions continued to proliferate in 
Christianity and Judaism. Gabriel is consistently a mediatorial figure, but Luke's focus is 
on his specifically revelatory function. Epistula apostolorum and Sibylline Oracles book 
eight see Gabriel as a manifestation of Jesus himself at the annunciation, connecting Jesus 
with angelic revelation. The traditions about Gabriel are important because they 
demonstrate Luke's knowledge of speculation about angelic revelation. This allows us to 
assume that Luke's portrait of Jesus may also owe much to speculation about heavenly 
revealer figures. 
2.2. Greek and Latin texts relating to Luke 2: 41-52 
Having demonstrated that the traditions found in Luke's infancy narrative are at home in 
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the context of Second Temple Judaism, we now turn to Greek and Latin texts, of both 
Jewish and non-Jewish provenance, connected indirectly with Luke 2: 41-52. So far we 
have concentrated on the infancy narrative as a whole and the image of supernatural 
revelation found therein. Now we are more concerned with the heavenly insight 
possessed by Jesus, and the wider context in which the story of the finding in the temple 
is to be read. This will lead us beyond the blurred boundaries of Judaism. 
Bultmann notes several parallels, 146 of which only Plutarch's Life of Alexander 
and Philostratus' Life ofApollonius of Tyana among non-Jewish works will be discussed, 
since they contain the greatest number of literary affinities with Luke 2: 41-52. Three 
Jewish texts will be discussed, all dealing with the birth of Moses: Josephus' Jewish 
Antiquities, Philo's On the Life of Moses 1, and Pseudo-Philo's Liber antiquitatum 
biblicarum. 
2.2.1. Plutarch: Life ofAtexander 
The Matthean and Lukan infancy narratives both contain similarities to Plutarch's 
account of the birth of Alexander. In Alex. 2.3-6, Philip and Olympias have dreams which 
foretell Alexander's birth. 147 The noun 6(ýtc refers to Philip's dream in Alex. 2.5, 
recalling the use Of 61TTaala in Luke 1: 22.148 Alexander's birth coincided with the 
burning of the temple of Ephesian Artemis according to Alex. 3.5; in that this is an omen 
(as the Magi believe: Alex. 3.7) it is comparable with the appearance of the star in Matt 
2: 2. Alexander's education is treated in Alex. 5.7-8; 7. The difference between Luke's 
Jesus and Plutarch's Alexander is that whereas Jesus' education is not mentioned, 
heightening the amazement of his hearers (Luke 2: 47), Alexander receives expert tuition, 
first from Lysander and then from Aristotle. The verb used in Alex. 7.5 for Alexander's 
receiving instruction is uapaXavPdvw, used by Paul for receiving revealed teaching. 
146 Bultinann, History, 300. 
147 Cf. Matt 1: 18-23; Herodotus, Hist. 1.107-108. 
148 4)daga is used in Alex- 3.1. 
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More importantly, a distinction is made between esoteric and exoteric teachings: 
I/ 
EOtKE WAXEjav6poc Ob VOVOV T6V ý016V Ka*t ITOXLTtKO'V wapaXapdv Xo'Yov, axxa 
Kal T(av anoPPT'IT(OV Kat PaOVTEP(OV BtBa(jKaXtwv, aC Ot MPEC 161W; aKpoa[(aTIKac 
.1 KaI E'ITOTrTtKa'*(; TFPOCFaYOPEI)OVTEC OV'K Efý4)EPOV Ell; TrOXXOVC, PETaaXCtv. 
It also seems that Alexander received not only ethical and political doctrine, but also 
shared in some of the secret and deeper teachings, which men specially designate 
'for hearing only " and 'for the initiated, " and do not disclose to many. 
This distinction between hidden and known teachings was, of course, current in certain 
strands of Judaism in the late Second Temple period. At Qumran and in 1 Corinthians, the 
concept of "hidden wisdom" appears, 149 1 Cor 2: 10 mentioning Ta PaOll TOD OEOV, "the 
deep things of God" (cf. PaO'UTEP(OV MaCFKaXl(ov: Alex. 7.5). 150 
The esoteric-exoteric distinction, known also from Luke 8: 1 Opar in the Synoptics, 
relates to philosophy and mystery cults outside Judaism, and appears in Jewish 
documents from Qumran. Its attestation in Christian documents reflects the dependence 
of early Christian authors on a huge variety of traditions. The importance of this 
particular text for the present study is three-fold: (1) Alexander's education extends 
beyond the ordinary: his subsequent knowledge is comparable with Jesus' insight in Luke 
2: 47; (2) Alexander's knowledge is received in a closed chain of transmission, echoing 
some NT chains of transmission, and the concept of transmission at Qumran; (3) the 
esoteric-exoteric distinction is important in the synoptic parables chapter and at Qumran. 
2.2.2. Philostratus: Life qfApollonius of Tyana 
The similarities between Jesus and Apollonius have long been recognised. 151 F. C. 
149 4QMystb I 11,4-5; 55 (nmizirinxi); I Cor 2: 7 (XaX4VEv ec6 0044a I TIV 'V ZV VV(jT'qP'(0 T' 
etTroKoEKpvVp4'v-qv, "we speak God's wisdom, hidden in a mystery"). Bockmuehl notes, with reference to the 
TAGOI Of I Cor 2: 6, that the idea of secret divine wisdom being the preserve of those who were properly 
qualified was "a commonplace of both pagan and Jewish religion in antiquity" (Revelation, 159). 
150 Cf. also the sapiential use of 1. MD at Qumran. 
151 E. g., F. C. Conybeare, The Life of Apollonius of Tyana, the Epistles of Apollonius and the Treatise of 
Eusebius (Vol. 1; LCL; London: William Heinemann, 1912), xi-xiv. 
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Conybeare dates Philostratus' Life of Apollonius after 217 C. E. 152 and Apollonius' birth 
"towards the beginning of the Christian era. " 153 It is possible that Apollonius was set up 
as a rival to Jesus, though Conybeare's objection remains strong. '-54 Vit. Apoll. I recalls 
Plutarch, Alex. 7, Philostratus relating that Pythagoras' followers had imposed silence 
upon themselves, having heard "many divine and secret things. "155 They were insiders, 
like Alexander and Jesus' disciples. The way of Pythagoras' teaching is described as "this 
wisdom" (TýV aoýAaV TaVTIJV). The beginning of Vit. Apoll. 2 mentions Apollonius' 
pursuit of cyo, ýia, recalling Luke 2: 40,52, though Philostratus is not dealing with 
Apollonius' adolescence. Vit. Apoll. 3 mentions Damis, who sought Apollonius in order 
to study wisdom (OLTOC Tq'AiToXXwvtQ Trpoaý)tXoaoýqaac). 
In Vit. Apoll. 4, Proteus appears to Apollonius' mother, predicting she would bear 
a child like him (i. e., wise). The parallel with the annunciation to Mary is striking. There, 
Gabriel, a heavenly revealer, appears to Mary. Here, a supernatural figure 1S6 renowned 
for wisdom appears to Apollonius' mother. In both the birth of an extraordinary child is 
predicted. Proteus likens Apollonius to himself, 157 suggesting that we should ask whether 
Gabriel understands Jesus to be like himself, 158 since both Gabriel and Jesus are figures 
who possess and teach heavenly wisdom. Vit. ApolL 5 recounts Apollonius' miraculous 
birth, and he is called WdNa TOID Atoc, "child of Zeus" by the people of Tyana in Vit. 
159 ApolL 6. In Vit. Apoll. 7 we read of Apollonius' education, and of the temple of 
152 Conybeare, Apollonius I: vii. 
153 Conybeare, Apollonius Hx. 
154 "The best scholars of the present generation are opposed to this view, for they realise that demoniac 
possession was a common feature in the ancient landscape, and that the exorcist driving demons out of 
afflicted human beings by use of threats and invocations of mysterious names was as familiar a figure in old 
Pagan society as he was in the early church" (Conybeare, Apollonius I: xiii). 
155 r[oX), a yap 6-E-za TIE Kai e&7F0ppTjTa iKovov, "I heard many divine and secret things. " 
156 Proteus describes himself as 6 AIYI')7rT&0C; OCdl:;, "the Egyptian god. " 
157 When asked by Apollonius' mother what sort of child she would bear, Proteus simply replies Z114. 
Apollonius is said to be &yXoiD Ocav, "near the gods, " in Vit. ApolL 5. 
158 Cf. Ep. Apos. 14; Sib. Or. 8: 456-462. 
159 Cf. Luke 1: 32,35; 4QAramaic Apocalypse 11,1. 
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Asclepius at Aegae, where Asclepius was revealed to humans. 160 This recalls the temple 
scenes in Isa 6; Luke 1, where God himself, seraphim, and Gabriel appear to visionaries. 
Apollonius is linked directly with this temple in Vit. Apoll. 9. Those around the temple of 
Asclepius were "amazed" (EK7TEUXIj-Y[IEVWv) at Apollonius, recalling the use of 
ZKITXIIUUW in Luke 2: 48 (ZjEITXd"cFav). The most significant similarity is in Vit. ApolL 
11: TFoXXa TOza! DTa ýV Tq IEPq EýIXO(76(ýEl ZV E4)IIPQ EýTt, "he [Apollonius] taught many 
such things in the temple, while still in his youth. " The similarity with Luke 2: 46 is 
striking. 
These texts are important since they offer parallels to both Gabriel's role as 
revealer and the extraordinary insight of Jesus. 
2.2.3. The child Moses 
Raymond Brown explores the Moses-Jesus parallel, discussing in particular Josephus' 
Jewish Antiquities and Philo's On the Life of Moses 1.161 Although Brown is particularly 
concerned with the Matthean infancy narrative, our interest remains with that of Luke. 
2.2.3.1. Josephus: Jewish Antiquities 
Josephus notes that Moses possessed insight at an early age, remarking that his insight 
was "not according to his stature" (Ant. 2.230: (JVVECFK BE ob KaTa TTIV ýXtUaV). 
162 He 
also regards him as a "child divine in form" (Ant. 2.232: wa! Ba Vop4)ý ... OETIOV). 
Josephus' account is important in part because of his use of cFvvEG1,;. God appears to 
Amrarn in a dream prior to Moses' birth. In common with Dan 9; Luke 1, Amram's 
vision occurs in connection with prayer: "God had mercy on him and appeared on 
160 -O'AGKXTjTFtOk abTOk ZITI'STIXOC TOIC dv0p(STrotc, "Asclepius himself was manifest to humans. " 
161 Brown, Birth, 112-116. 
162 VVEGIC Brown (Birth, 482 n. 13) notes that in this passage Josephus refers to Moses' growth in both aI 
and ýXtKia, which is true, but on closer inspection Josephus' emphasis is on the fact that Moses acquired 
insight far more quickly than expected. Luke stresses Jesus' growth in both together, whereas Josephus 
refers to Moses' growth in ai; vcatc before he refers to his growth in ýXzKfa. Cf. Josephus (trans. H. St. J. 
Thackeray; vol. 4; LCL; Cambridge, Mass.: Harvard University Press, 1930), 264 n. b. 
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account of the supplication he had made" (Ant. 2.212: 6 BE 
OEO'I; ýXEYI(jac abT6V Kat ipok 
TIJV IKEOL'aV EIUKXa(YOEk Eý)JGTaTal). Josephus understands Moses' being protected 
after being abandoned on the river in a papyrus cradle as an example of God 
demonstrating the inferiority of human insight (Ant. 2.222). The phrase dvOpWffIv7jv 
avvEatv, "human insight, " implies a contrast with divine insight, which God manifests by 
protecting Moses. 163 Thus Ant. 2.222 suggests that av'vEmc may be a divine attribute, 
implying that in Ant. 2.230, in possessing CFVVEGIC, Moses is sharing in a superhuman 
quality. Moses' CFVVECFLC is something of worth which sets him apart from other humans, 
particularly of his age, and is special (implicitly) due to God's intervention. The reference 
to Moses' OVVECItc here recalls the later reference to the "wisdom of Moses" 
(ron ýv inn.: )ri) in Mek. Bahodesh 9, line 82. 
2.2.3.2. Philo: On the Life ofMoses 1 
In Moses 1.4, Philo does not use CFVVEGVý, though highlighting Moses' wisdom 
(uo4aa). 164 Philo mentions Moses' prodigious intellect in Moses 1.5, referring also to his 
dostature" (ýXtKia) and his "sense" ((ýpov7jazc). 4)p6`vTjutc is used in Luke 1: 17 by Gabriel 
to refer to the good sense of the righteous to which John the Baptist would convert the 
disobedient. This noun occurs in parallel with aoýza in Eph 1: 8: 'Ev Traull (JO4)tq Kai 
4)povTjcFct yvwpiua(; ýrlV TO PVCFTTIPZOV TOi) 0WIgaToc abTOV, "having made known to 
us the mystery of [God's] will in all wisdom and insight. " It also occurs in Diodorus of 
Sicily's account of the origins of the Jewish nation, based on the earlier work of 
Hecataeus of Abdera, '('s in which Moses "stands out on account of his insight and great 
manliness" (BibL Hist. 40.3.3: (ýPOVY)GE1 TE Kat ewSpEIq TroXv' &a4)Epwv). Although Philo 
does not suggest that Moses' (ýpowqatc is divine, this noun does belong to the semantic 
163 Cf, Philo, Moses 1.12. 
164 Philo refers to the Pentateuch as 6augama Vv7jVda Tý< abTOi)' uoýtac, "wonderful memorials of this 
man's wisdom. " Cf. Mek. Bahodesh 9, line 82, and the ao4)ta of Jesus in Luke 2: 40,52. 
165 Cf. Diodorus Siculus, Bibl. Hist. 40.3.8. 
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field of divine wisdom. 166 Furthermore, Luke 2: 47-48 may be echoed in Moses 1.6, 
where those around Moses are astonished at his intellect. Philo uses KaTaITXTITTU 
(KaTaITXIjT-rdvEvo&) and Luke uses ZmAijaaw (ýCETFXaynaav), but both are similar in 
etymology and meaning. 
2.2.3.3. Pseudo-Philo: Liber antiquitatum biblicarum 
In the Liber antiquitatum biblicarum of Pseudo-Philo, 167 the annunciation of Moses' 
birth is closer to the Lukan infancy narrative than the Matthean, 168 and must be 
_169 considered. LA. B. 9: 10 reads. 
Et spiritus Dei incidit in Mariam nocte, et vidit somnium et enarravit parentibus suis 
mane dicens: Vidi in hac nocte, et ecce vir stabat in veste b[y]ssina 170 et dixit mihi: 
Vade et dic parentibus tuis: Ecce quod nascetur de vobis in aquam proicietur, 
quomodo per eum aqua siccabitur. Et faciam per eum et salvabo populum meum, et 
ipse ducaturn eius aget semper. Et cum enarresset Maria somnium suum, non 
crediderunt ei parentes eius. 
Two aspects must be analysed: literary similarities with the annunciation to Mary and the 
ideas behind the text, especially the identity and role of the "man" (vir). 
166 Despite the fact that ýpOV-qatc only occurs twice in the NT, it is listed in two different semantic 
domains in the Louw-Nida Greek-English Lexicon of the New Testament Based on Semantic Domains. Eph 
1: 8 refers to "the ability to understand, as the result of insight and wisdom" (L&N 1: 384; Domain 32: 
"Understand'), whereas Luke 1: 17 refers to "the psychological faculty of thoughtful planning, often with 
the implication of being wise and providenf'(L&N 1: 325; Domain 26: "Psychological Faculties'). This is a 
rather fine distinction. If both verses refer to the understanding of humans, surely the same sense is meant: 
insight which is characteristic of a morally elite group. However. it is not impossible that divine insight is 
referred to in Eph 1: 8, since it is connected so closely with the revelation of a divine mystery. 
167 The title Philonis Iudael Antiquitatum Biblicarum Liber is found in S. Gryphe's 1552 edition of J. 
Sichardus' editio princeps. The title Liber antiquitatum biblicarun; is adopted here (cf. Perrot, Bogaert, and 
Harrington, Pseudo-Philon 2: 10). The attribution of this work to Philo is accidental, due to its transmission 
with Philo's authentic works (Perrot, Bogaert, and Harrington, Pseudo-Philon 2: 10; Montague Rhodes 
James, The Biblical Antiquities of Philo [TEDS 1; London: SPCK, 19171,7,27). 
168 Harrington initially noted only the similarities between L. A. B. 9: 9-10 and the Matthean infancy 
narrative ("Pseudo-Philo, " OTP 2: 316; cf. Brown, Birth, 114 n. 42), but explores similarities to the Lukan 
infancy narrative in a later study ("Birth Narratives in Pseudo-Philo's Biblical Antiquities and the Gospels, " 
in To Touch the Text: Biblical and Related Studies in Honor ofJoseph A. Fitzmyer, S. J. [ed. M. P. Horgan 
and P. J. Kobelski; New York: Crossroad, 1989], 316-324). Brown notes similarities with both infancy 
naratives (Birth, 116 n. 45,600 n. 77). 
169 Latin text: Harrington and Cazeaux, Pseudo-Philon 1: 110,112. 
170,, Byssinus" is a Greek loan-word, representing OV'Oatvo4; (James, Biblical Antiquities, 270; Peter G. W. 
Glare, ed., Oxford Latin Dictionary [Oxford: Clarendon, 19821,246). "Bissina" is given in Harrington and 
Cazeaux, Pseudo-Philon. 
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There is a similarity between "[elt spiritus Dei incidit in Mariam" and "spiritus 
ay V TR E sanctus superveniet in te" (Luke 1: 35; Gk: ITVE'&ga ý LOV 6TEXE "GETat i' 0'). 
However, "spiritus Dei" refers to Miriam's dream, whereas "spiritus sanctus" refers to 
Mary's future conception of Jesus while being overshadowed by the Holy Spirit. 
171 In 
LA. B., Miriam has a dream under the influence of God's spirit, whereas in Luke the Holy 
Spirit is the agent by whom Mary conceives. Luke 1: 35 belongs to Luke's developed 
pneumatology, of which Pseudo-Philo knows nothing. The two annunciations are parallel, 
however, because both refer to the future character of the figure whose birth is 
heralded: 172 
Pseudo-Philo: Ecce quod nascetur de vobis in aquarn proicietur, quomodo per eum 
aqua siccabitur. Et faciam per eum signa et salvabo populurn meum, et ipse 
ducaturn eius aget semper. 
Luke 1: 32-33 (Vulg): Hic erit magnus, et filius altissimi vocabitur, et dabit illi 
dominus deus sedern David, patris eius; et regnabit in dorno Jacob in aeternum, 
et regni eius non erit finis. 173 
The purpose of each is to reveal the role the figure whose birth is heralded will play in 
God's plan. Mary explicitly, and Miriam implicitly accept the heavenly visitor's words. 
Amram, and Jochebed do not believe in LA. B., echoing Zechariah's unbelief in Luke. 
"Ecce vie' in LA. B. 9: 10 echoes Pilate's "ecce horno" in John 19: 5 (Vulg.; Gk: 
16ov' 6 avOpwnoc), which includes a description of the royal garments with which Jesus 
had been clothed by the soldiers. In LA. B. 9: 10, we have a description of the heavenly 
visitor's clothing: that his apparel is mentioned implies that it is significant. "Dixit 
mihi" introduces his words: his purpose is to speak, recalling Gabriel's purpose in 
171 Harrington notes that although in Luke 1: 35 the Holy Spirit is the agent in Jesus' birth, the references 
to the Holy Spirit in the birth of Moses in LA. B. and in the birth of John the Baptist in Luke 1: 15 are 
"considerably weaker" ("Birth Narratives, " 323). 
172 Cf. Harrington, "Birth Narratives, " 323. 
173 Gk: ov'Toc ZOTat viyac Kai 102C -&ýLGTOV KX1jO'q'OCTat Kai gdact abTq KIV'Ptoc 6 66C T6V OPOVOV 
Aaw6 ToID TraTpOk abTOD, Kai PaaiW; aci ZTFI TO'V olKov 'laKw at 
a-bTOV 0-bK ZOTat T4XOC- 
'0 EIC Toibc at(ZvaC K' TIC PamWac 
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Daniel and Luke, his message being a description of Moses' role in God's plan. This 
figure has a revelatory function, revealing to a human what had previously been hidden 
in the counsels of the divine. Perrot and Bogaert suggest that this figure appears to be 
Gabriel. 174 L. H. Feldman suggests that the angels Ingethel (LA. B. 27: 10), Cerviliel 
(L. A. B. 61: 5), Zeruel (L. A. B. 27: 10), Nathaniel (L. A. B. 38: 3), and Fadahel (L. A. B. 
42: 10) are all Gabriel with different appellations, because they carry out actions 
attributed to Gabriel in Jewish tradition. 175 Perrot urges caution here, while 
commenting "[s]i l'on refuse cette identification, il faut alors expliquer Fetrange silence 
de I'auteur ý 1'endroit des anges les plus fameux A son 6poque. " 176 Perrot's solution is 
that the author had no need to emphasise the names and activities of more well-known 
angels such as Gabriel, accounting for the absence of the name Gabriel in LAB 9: 10. 
Rather, the author meticulously picks out the names of less well-known angels. 177 For 
example, LA. B. 42: 10 reads "angelus autern qui venerat dicebatur Fadahel, " whereas in 
Judg 13: 18 the angel deliberately avoids revealing his name to Manoah: "cur quaeris 
nomen meum, quod est mirabile? (Vulg. )"178 
174 Perrot, Bogaert, and Harrington, Pseudo-Philon 2: 106. 
175 Cited in Perrot, Bogaert, and Harrington, Pseudo-Philon 2: 61. 
176 Perrot, Bogaert, and Harrington, Pseudo-Philon 2: 61. 
177 Perrot, Bogaert, and Harrington, Pseudo-Philon 2: 62. 
178 In Judg 13: 3-7, the angel does not reveal his name to Manoah's wife. It may be that Pseudo-Philo, in 
the annunciation of Moses' birth (though not that of Samson), connects with this. It is also worth 
considering whether Judg 13 is the origin of the rabbinic idea of Gabriel as VJR 
1771 '171. In Dan 3, alluded to 
in b. Pesah. 118a, Nebuchadnezzar understands the fourth figure in the furnace to be a messenger of the 
God of Hananiah, Mishael, and Azariah, likening his appearance to that of a son of the gods 
(1117ýN-ln TiTn. 1,41DIV111 i1j")) inverse 25. Similarly, Manoah's wife describes the appearance of the 
T V1 -TTT-I- 
01-*Wl as "like the appearance of God's angel" (01*N-il jlýýn iWln-') lilWln) in Judg 13: 6. In .9T. WT-.. I-I.. I- 
Manoah's prayer in Judg 13: 8, the Olij'Mi7 Vill$ is understood to have been "sene' 411tvintIA), and . V. TTT -1 -8 
Manoah wishes him to "teach" (i1*11 Hiph. ) them what to do for their future child. Most importantly, in 
Judg 13: 20 the angel ascends to heaven in the flame of the altar i7D11), and 
Manoah and his wife respond by falling to the ground on their faces Ci2"IR Uil'ý * 
0- tD ft- 11). The angel 
heralds the birth of one who would be involved in the salvation of Israel , arýnounces the birtý to the mother, 
and is linked with fire. The most likely explanation is that in the tradition linked with b. Pesah. 118a and 3 
En. 14: 4 Gabriel was understood to be the angel in Judg 13 and Dan 3. Pseudo-Philo either represents a 
different tradition, identifying the angel of Judg 13 with Nathaniel (Perrot), or the same tradition with a 
different name for Gabriel (Feldman). The use of different names for the same angelic figure was 
characteristic of angelological speculation in the early centuries of the Christian era. 
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Perrot's hypothesis implies that the author expected readers to know precisely 
who this figure was: the combination of being clothed in linen and revealing part of 
God's plan would immediately suggest Gabriel. The book of Daniel confirms this. 
"Vir" is used in Dan 8: 15 (Vulg. ) to refer to Gabriel. "Ecce vir Gabriel" in Dan 9: 21 
(Vulg. ) recalls the "ecce vir" of L. A. B. 9: 10. Gabriel is the subject of "dixit" in Dan 
9: 22 (Vulg. ) just as the man clothed in linen is the subject of "dixit" in L. A. B. 9: 10. 
"Ecce vir" occurs again in Dan 10: 5 (Vulg. ), where the figure is described as "vir unus 
vestitus lineis, " 179 recalling "in veste b[y]ssina, " though the vocabulary is not identical. 
It is worth noting, in addition, that the etymology of the name 
ýW"= is connected 
with a Hebrew word meaning "man": 'IM. 
Perrot and Bogaert cite Ezek 10: 2 in connection with the man clothed with 
linen. 180 We concluded earlier that the man clothed in linen in Daniel recalls a figure in 
Ezekiel. 181 This requires further elucidation. In Ezek 9: 2, the figure described in the 
MT as 0`1= Vi=ý has a "scribe's ink-pot" in his belt"o*qnn M norl n0p). .-... TTIT. -V.. 
Consequently, John W. Wevers describes him as the "scribe. "183 This figure is a man 
"qui indutus erat lineis" in Ezek 9: 3 (Vulg. ), a phrase which recurs verbatim in Dan 
12: 7 (Vulg. ). 184 He accompanies six others who approach from the upper North gate. 
This is the root of the tradition of seven angels appointed to execute divine judgement, 
which appears in the book of Revelation. 185 In Rev 15: 6 the seven angels are 
179 Cf. Dan 12: 6-7. 
180 Perrot and Bogaert, Pseudo-Philon, 1.106. 
181 Above, §2.1.3.3. 
182 So the NJB, following the Vulgate, which has "atramentarium scriptoris" ("a clerk's ink-pof'). Wevers 
, 17 
is an Egyptian loan-word, meaning "a small case carrying writing implements and the suggests thatno 
materials for making ink": Ezekiel (NCB; London: Nelson, 1969), 71; cf. Zimmerli, Ezekiel 1,224,246- 
247. 
183 Wevers, Ezekiel, 70-72. 
184 Cf. Dan 12: 6 (Vulg. ): "qui erat indutus lineis. " 
185 Rev 8: 2,6; 15: 6-8; 16. Wevers, Ezekiel, 71; Zimmerli, Ezekiel 1,246. Wevers also cites Tob 12: 15, in 
which Raphael identifies himself as one of the seven angels who stand by and go in before the glory of the 
Lord. No reference is made in Tobit to these angels as angels who execute God's judgement, though the 
reference to the glory of the Lord (S; BA: "of the holy one") surely does link this text with Ezek 9. 
Revelation 8: 2 is clearly linked with Tob 12: 15 through the phrase Tobc k7FTa -&-y-ye'Woc Ot kV(JIFIOV TOi' ) 
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ivsESV9EVOI XWOV, 186 suggesting that the man clothed in linen in Ezekiel is angelic. 
The similarities between this Ezekiel passage and the Passover story in Exod 12 have 
also not gone unnoticed. 187 In particular, Exod 12: 23 mentionsn"rivin- -11, "the 
destroyer, " apparently a heavenly being appointed to destroy those whose lintels and 
doorposts are not marked with the blood of the paschal victim. 188 The seven of Ezek 9 
must show similar discrimination. 
Thus the image of a man clothed in linen, from Ezekiel onwards, suggests a 
particular angel, identified in Daniel as Gabriel. In the book of Revelation, angels are 
generally described as clothed in linen. However, we have not yet made a lexical 
connection with LA. B. 9: 10. A word study of Ovaazvoc, the Greek noun from which the 
Latin "byssinus" is derived, should make this possible. In Gen 41: 42, Pharaoh clothes 
Joseph with a linen robe (LXX: GTOXýV AVGGI'VTI; VUlg.: stola byssina), honouring 
Joseph thus because God gave him knowledge into the meaning of Pharaoh's dreams 
(Gen 41: 39): like Gabriel, and Daniel through Gabriel's mediation, Joseph knows the 
hidden things of God. Being clothed with linen is a symbol of the priesthood, 189 David 
wearing a linen garment while bringing the ark to Jerusalem (I Chr 15: 27; LXX: GTOXý 
,; 
Vulg.: stola byssina). In 2 Chr 5: 12, the levitical singers wear linen garments OVOGivTj 
(LXX: GToXac Pvccivac; Vulg.: vestiti byssinis) as they worship in the temple. Here, 
when the priests exit the holy of holies and the levitical singers begin to worship, the 
glory of the Lord descends in a cloud. There is a link between the priestly caste offering 
worship and the presence of the glory of the Lord, paralleled in heaven by angels in 
priestly apparel offering perpetual worship to the Lord. This is why Gabriel appears in 
priestly apparel: he stands before the Lord offering worship in heaven, paralleling 
ecoV kaT71watv. The notion of offering up the prayers of the holy ones in Rev 8: 4 also recalls Tob 12: 15 
(13A). 
186 Vulg.: "vestiti lino. " 
187 Wevers, Ezekiel, 71; Zimmerli, Ezekiel 1,246. 
188 Cf. 2 Sam 24: 16-17 (par. 1 Chr 21: 15); 2 Kgs 19: 35 (cf. Jer 22: 7). Wevers, Ezekiel, 71; Zimmerli, 
Ezekiel 1,246. 
189 Exod 28: 39; 36: 35; Josephus, Ant. 3.152,153-154. Cf. Wevers, Ezekiel, 71. 
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priestly worship in the temple. 190 A linen head-dress symbolises wisdom in 1 Esd 3: 6, 
where it is to be given to the wisest speaker at Darius' grand reception, echoing both the 
linen garment given by Pharaoh to Joseph on account of his wisdom, and Esth 6: 8 
(LXX), in which OTOXýV 0-vaat'vTjv symbolises royal favour. 191 In Esth 1: 6 (LY.. X), 
linen hangings (aXoMfOic Ovacivou; ) indicate opulence. 192 
The most important references are in Daniel. In Dan 10: 5 (OG), ýVBESV[tEVOC 
Waiva translates VjIZý, whereas 0 reads EvWvgEvoc PaHiv, the translator T 
being unable to render M"M: Dan 12: 6-7 (OG) has Ta ov'acytva twice for W-M-M, e 
giving Ta PaHtv. Remembering that scholars have generally accepted L. Cohn's 
suggestion that L. A. B. reflects a Greek Vorlage based on a Hebrew original, 193 the 
hypothesis may be advanced that "in veste byssind" reflects Gk ýv&B-vji&oc Ovautva, 
which in turn reflects Heb. M"I= Vjl=ý. Thus on both lexical and typological grounds, T 
the heavenly visitor in LA. B. 9: 10 should be identified with Gabriel. 
In the NT, Ovo(jivoc only appears in the book of Revelation. In Rev 18: 12,16, it 
refers to fine goods traded with "Babylon, " recalling Isa 3: 23; Ezek 16: 13. However, in 
Rev 19: 8 AU"GUMOV XaVUPO'V KaOapO'v refers to the apparel of the bride of the Lamb, 
made up of the righteous deeds of the holy ones. In Rev 19: 14, the heavenly armies are 
4V6E6VVEVO1 01)'GCFtVOV XEVK6V KaOapOv, i. e., they are angelomorphic. L. A. B. 9: 10, 
Daniel, and Revelation therefore reflect a common notion as to the appearance of 
angels, traceable to Ezekiel. Angels are heaven's priests, and are clothed accordingly. 
190 Cf. Moshe Greenberg, Ezekiel 1-20. - A New Translation with Introduction and Commentary (AB 22; 
New York: Doubleday, 1983), 176; Mach, Entwicklungsstadien, 58 n. 126; Greenberg notes that the 
seventh figure in Ezek 9: 2 is dressed in linen like ordinary priests (cf. Exod 28: 29-42; Wevers, Ezekiel, 7 1), 
and that priests and angels are linked because they have their ministry to God in common. A similar 
homology between the heavenly and earthly worlds is identified by John Collins in Dan 7: 18, where the 
"Holy Ones of the Most High" V-Vý) may refer to both the angelic host and persecuted Jews 
(Apocalyptic Imagination, 104-107; cf. p. I 10). 
191 Cf, Esth 8: 15. 
192 Cf. Isa 3: 23; Ezek 16: 13. 
193 Cf. James, Biblical Antiquities, 28; Harrington, "Pseudo-Philo, " 298-299; "Birth Narratives, " 317; 
Perrot, Bogaert, and Harrington, Pseudo-Philon 2: 75-77. 
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2.3. Summary and conclusions 
Previous research has established clear linguistic and typological connections between 
Luke 1: 5-2: 52 and Daniel. Luke is clearly dependent on Daniel in Greek. In terms of 
language, Luke's use of uVvcatc and avvITIpt is comparable with Daniel, Daniel-0 
characteristically using them to render 1"M and which generally refer to 
understanding heavenly secrets. With regard to Gabriel, although Gabriel becomes 
connected with many roles and functions, Luke is primarily aware of Gabriel as 
revealer. Both Daniel and Luke know Gabriel in this role. The discussion of Gabriel 
establishes that Jewish texts provide a rich resource for understanding Luke's literary 
work, particularly his understanding of heavenly mediator figures. Plutarch's Life of 
Alexander and Philostratus' Life ofApollonius of Tyana demonstrate that themes found 
in Luke 1: 5-2: 52, and Luke 2: 40-52 in particular, belong to a broad literary context with 
which Luke was familiar. In the case of legends about Moses' early life, the prominence 
of Moses' wisdom (Josephus; Philo) and the angelic annunciation of his birth (Pseudo- 
Philo) suggest that Luke's (or his source's) knowledge of Jewish precedents is strong: 
they may even constitute for him types anticipating Jesus. 
Thus both the angelic revealer Gabriel and the extraordinary wisdom of the 
adolescent Jesus in Luke reflect a variety of traditions, but particularly those found in 
Daniel and in Jewish extra-canonical texts dealing with Moses. We should therefore 
expect that the primary source of Luke's understanding of divine wisdom and heavenly 
revelation in general is Jewish, regardless of Hellenistic affiliations. In particular, 
Daniel and LA. B. 9: 10 are manifestations of themes and motifs associated with the 
phenomenon of Jewish apocalyptic. This brings us to an important point: having 
established that the Lukan infancy narrative in general and the finding in the temple in 
particular, while sharing certain themes with non-Jewish material, are to be read in a 
thoroughly Jewish context, it is possible to identify that context more precisely in the 
form of Jewish apocalyptic. As apocalyptic provides a framework for reading the 
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Qumran scrolls, so it provides the framework for reading the Synoptics. Apocalyptic 
must thus be examined more closely. 
3. The apocalyptic context of the Synoptic Gospels 
The study of the Synoptic Gospels in relation to apocalyptic has gained momentum in 
recent years, Fletcher-Louis commenting that "there is material common to the synoptic 
tradition which is indisputably apocalyptiC,,, 194 citing the baptism 195 and transfiguration 
of Jesus as examples. The book of Daniel, in particular, has been studied in relation to the 
Synoptics, 1% special attention being devoted to the Son of Man question. 197 However, 
much broader issues are involved. In an important study of Mark's Gospel, Howard Clark 
Kee concludes that "Mark has been influenced directly by Daniel in his representation of 
the career and intention of Jesus, "198 arguing persuasively that Mark is rooted in Jewish 
194 Fletcher-Louis, Luke-Acts, 27. 
195 Cf. Vincent Taylor, The Gospel according to St. Mark (London: Macmillan, 1959), 160; Rowland, 
Open Heaven, 358-363; Perrin and Duling, New Testament, 237; John Nolland, Luke 1-9: 20 (WBC 35A; 
Dallas: Word Books, 1989), 160. Rowland compares Mark's language of the heavens being rent open 
(Mark 1: 10) with Ezek 1: 1 and comparable texts elsewhere in the NT and early Jewish tradition: Open 
Heaven, 359; cf. C. E. B. Cranfield, The Gospel according to Saint Mark (CGTC; Cambridge: Cambridge 
University Press, 1959), 53; Hugh Anderson, The Gospel of Mark (NCB; London: Marshall, Morgan & 
Scott, 1976), 77. However, Mark's use of the passive of aXiCw seems considerably more dramatic than the 
passive of dvotyw in the LXX of Ezekiel. Zimmerli (Ezekiel 1,116) notes that the result of heaven opening 
is that humans on earth "can see directly into the heavenly mystery" and that a heavenly figure can leave 
heaven to encounter a human, as in Ezek 1. For comparable uses of 6voiyw, see Isa 63: 19 (LXX); 3 Macc 
6: 18; Matt 3: 16; Luke 3: 2 1; John 1: 5 1; Epiphanius, Pan. 30.13.7-8; Acts 10: 11; Rev 4: 1; 11: 19; 19: 11; 
Gos. Pet. 36,44; T Levi 2: 6; 5: 1; 18: 6; T. Jud. 24: 2. See also Acts 7: 56 (Stavolyw); 2 Bar. 22: 1 (. u ýh-9 
Ethpeel); Ep. Apos. 5 1; Apoc. Ab. 19: 4. 
196 See the survey of the pertinent issues in Adela Yarbro Collins, "The Influence of Daniel on the New 
Testament, " in Collins, Daniel, 90-112, esp. pp. 90-100. 
197 Lars Hartman, Prophecy Interpreted. The Formation of Some Jewish Apocalyptic Texts and of the 
Eschatological Discourse Mark 13 Par. (trans. N. Tomkinson with the assistance of J. Gray; ConBNT 1; 
Lund: Gleerup, 1966), 156-159,165-167; Perrin and Duling, New Testament, 28; Yarbro Collins, 
"Influence: ' 90-105. 
198 Howard Clark Kee, Community of the New Age: Studies in Mark's Gospel (NTL; London: SCM, 
1977), 45. Kee acknowledges the influence of Daniel on the "apocalypse" of Mark 13, but also notes that in 
the portrayal of Jesus' career as a whole, Daniel is a formative influence. Both Daniel and Mark begin with 
miracle stories, and move through the issue of martyrdom (Mark 8: 31-33) to personal (Mark 9: 2-8; Dan 10) 
and cosmic revelations (Mark 13; Dan 7; 9). The transfiguration (Mark 9: 2-8) and the end of the Gospel 
(Mark 16: 8) are related verbally and in narrative detail to Daniel's vision in Dan 10. Mark 13: 22 draws on 
both Deut 13 and Dan 11: 36-45. The climax of the apocalypse (Mark 13: 26) draws directly on Dan 7: 13-14 
(Community, 45-46). 
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apocalyptic. 199 Similarly, according to Adela Yarbro Collins, "[wlith Mark the gospel 
tradition reaches its apocalyptic peak. 11200 Perrin and Duling regard early Palestinian 
Christianity as "an apocalyptic sect within Judaism, "201 and Mark's gospel as an 
"apocalyptic drama, ', 202 the product of a community which "reflects Christian 
apocalyptic sectarianism. "203 In terms of genre, they understand Mark 13 (par. Matt 24; 
Luke 21) to resemble the literary forms of apocalyptic, in particular discourses revealing 
the events of the approaching eschaton. 204 This reflects the earlier work of Lars Hartman, 
who suggested that the main part of the eschatological discourse in Mark 13par. was 
based on an exposition of or meditation on Danielic texts referring to the last things. 205 
The exposition that underlies the eschatological discourse is a midrash which links the 
Danielic texts used with a number of other eschatological texts from the Jewish scriptures 
and incorporates at least some of the parenesis now present in Mark 13.20' ' 
This trend in Markan studies, which reads this gospel against the background of 
Jewish apocalyptic and especially the book of Daniel, may be extended to the study of the 
other Synoptics, 207 but it is necessary first of all to establish what is distinctive about 
apocalyptic. For Giinther Bornkamm, "[t]he disclosure of divine secrets is the true theme 
199 Kee, Community, 65; cf. Joel Marcus, The Mystery of the Kingdom of God (SBLDS 90; Atlanta, Ga.: 
Scholars Press, 1986), 7-11,62-64. Kee suggests that Mark "was produced by an apocalyptic community" 
(Community, 176). See also Perrin and Duling, New Testament, 77. 
200 Yarbro Collins, "Apocalypses and Apocalypticism: Early Christian, " 289. 
201 Perrin and Duling, New Testament, 74. 
202 See esp. Perrin and Duling, New Testament, 237-239,243-244. For Perrin and Duling, Mark thinks in a 
manner characteristic of apocalyptic writers, in terms of a drama which began in the past, continues in the 
present and will reach its consummation at a point in the future. Mark's drama has three acts, each 
involving persons who "preach" and are "delivered up": (1) John the Baptist preached (KqpI')Gaw: Mark 1: 7) 
and was delivered up (irapaSt'Upt: Mark 1: 14); (2) Jesus preached (K-nPV'GUW: Mark 1: 14,39,45) and was 
delivered up (TrapaSt'Upt: Mark 9: 31; 10: 33; 14: 21,41,42). (3) Jesus' followers then preach (Mark 3: 14; 
cf. 1: 1; 13: 10) and are delivered up (TrapaSt'Swgi: Mark 13: 9.11,12). This third act of Mark's cosmic 
drama will attain its future consummation when the Son of Man comes on the clouds (Mark 13: 26). 
203 Perrin and Duling, New Testament, 77. Mark's Gospel, and the "apocalyptic discourse" (Mark 13: 3-37) 
in particular, are understood to be aimed at readers awaiting the imminent return of Jesus the Son of Man in 
the period following the fall of Jerusalem (New Testament, 241-242). 
204 Perrin and Duling, New Testament, 107-111. 
205 Hartman, Prophecy, 158-159,167. 
206 Hartman, Prophecy, 174-177. 
207 Yarbro Collins, "Apocalypses and Apocalypticism: Early Chrisdan: '290. 
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of later Jewish apocalyptic .,, 
2()8 These secrets are concerned with an eschatological 
cosmic revelation, but it is the revelation of these secrets rather than the eschatological 
events themselves that characterises apocalyptic. 209 A number of scholars have 
emphasised instead the role of a particular kind of eschatology in apocalyptic texts. D. S. 
Russell remarks that "eschatology in one aspect or another is the prevailing pre- 
occupation of almost every apocalyptic writer. t9210 Ernst KUsemann considers primitive 
Christian apocalyptic "to denote the expectation of an imminent Parousia.,, 211 Paul D. 
Hanson, also, takes the view that "apocalyptic eschatology is at the heart of the major 
,, 212 apocalyptic works. Lars Hartman, however, notes the ambiguous use of the terms 
"eschatology" and "apocalyptic" in scholarly literature. He comments with reference to 
apocalyptic that 
This word was formed from the Greek aITOWXVýK ("revelation"), 213 and is used, on 
the one hand, to denote a form of literature in which secrets are revealed to selected 
persons. These secrets may be concerned with history or parts of history, particularly 
the final phase, with the cosmos, its origin and characteristics or with divine 
mysteries. On the other hand, the word may be used of the content of this kind of 
literature, which is sometimes quite imaginative and often gives detailed descriptions, 
208 Gunther Bornkamm, "PVGTIIPZO V, IL'Ug(t), " TDNT 4: 815. William Adler opines that it would be extreme 
to follow Bornkamin in characterising apocalyptic in this way, while noting that the concept of secret 
wisdom may have been regarded as a defining feature of Jewish apocalypses by the Christian communities 
who transmitted them ("Introduction, " in The Jewish Apocalyptic Heritage of Early Christianity [ed. J. C. 
VanderKam and W. Adler; CRINT 3/4; Assen: Van Gorcum, 1996], 12). 
209 Bornkamm, TDNT4: 815-816. 
210 D. S. Russell, The Method and Message of Jewish Apocalyptic., 200 BC-AD 100 (OTL; London: SCM, 
1964), 20. 
211 Ernst Klisemann, New Testament Questions of Today (trans. W. J. Montague; NTL; London: SCM, 
1969), 109 n. 1. 
212 Paul D. Hanson, The Dawn ofApocalyptic (Philadelphia, Pa.: Fortress, 1975), 8. 
213 See Rev 1: 1: 'AiTOKdXV1ý1C TqOOV XPLOTOID fiV MKoEv abTq 6 &k 8clifal TOIC 801; xotc abTolD a SE-1 
yevia0at ZY Tdxctt "Revelation of Jesus Christ which God gave to him to show his servants the things 
which must shortly take place. " Cf. e. g. Russell, Method, 36; Klaus Koch, The Rediscovery ofApocalyptic: 
A Polemical Work on a Neglected Area of Biblical Studies and Its Damaging Effects on Theology and 
Philosophy (trans. M. Kohl; SBT 2/22; London: SCM, 1972), 18; Philipp Vielhauer, "Apocalypses and 
Related Subjects, " in New Testament Apocrypha, by E. Hennecke and W. Schneemelcher (ed. R. McL. 
Wilson; trans. D. Hill; vol. 2; London: SCM, 1974), 582; Paul D. Hanson, "Apocalypse, Genre, " IDBSup 
27; "Apocalypticism, " IDBSup 29; "Apocalypses and Apocalypticism: The Genre, " ABD 1: 279; Rowland, 
Open Heaven, 11; Michael A. Knibb, "Prophecy and the Emergance of the Jewish Apocalypses. " in Israel's 
Prophetic Tradition: Essays in Honour of Peter R. Ackroyd (eds. R. Coggins, A. Phillips, and M. A. Knibb; 
Cambridge: Cambridge University Press, 1982), 156; John J. Collins, "Introduction: Towards the 
Morphology of a Genre, " in Apocalypse: the Morphology of a Genre (ed. J. J. Collins; Semeia 14 [1979]), 
2,16; "Apocalypses and Apocalypticism: Early Jewish Apocalypticism, " ABD 1: 282-283; Stephen L. 
Cook, Prophecy & Apocatypticism: The Postexilic Social Setting (Minneapolis, Minn.: Fortress, 1995), 2 1; 
VanderKam. and Adler, Heritage, XI; Adler, "Introduction, " 8. 
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especially of catastrophes which are to occur at the end of time. A similar content 
may be found in texts which are not apocalypses in the formal sense. 214 
Hartman's own use of apocalyptic is in connection with texts in which secrets are 
revealed, and especially the contents of texts alluding to the last things, 215 implying a 
fundamental connection between the revelatory and eschatological aspects of apocalyptic 
and suggesting that apocalyptic may refer both to texts and to their contents. J. C. G. 
Greig also understands the apocalyptic tradition to have an eschatological emphasis, 
though he does note that this tradition included the idea of a hidden eschatological figure 
216 (such as the Enochic Son of Man) and of divine secrets to be revealed to the righteous. 
Philipp Vielhauer takes apocalyptic to designate "first of all the literary genre of the 
Apocalypses, i. e. revelatory writings which disclose the secrets of the beyond and 
especially of the end of time, and then secondly, the realm of ideas from which this 
literature originates. 99217 In terms of content, apocalyptic is essentially characterised by an 
eschatological dualism in which there is a radical contrast between the present, corrupt, 
and perishing era, and the imminent blessed and eternal era. 218 For Vielhauer, then, 
apocalyptic refers to texts which are revelatory, and to a worldview shaped by a particular 
brand of eschatological expectation. 
William Adler has recently stressed that the current disarray in scholarly research 
on apocalyptic literature may be traced to the work of scholars such as Vielhauer, whose 
understanding of apocalyptic comprehended three distinct but overlapping categories: (1) 
the literary genre apocalyptic; (2) the theological outlook that is apocalyptic eschatology; 
and (3) apocalypticism as the ideology of a discrete socio-religious movement. 219 A 
214 Hartman, Prophecy, 16. 
215 Hartman, Prophecy, 17; cf. Russell, Method, 37. 
216 J. C. G. Greig, introduction to The Messianic Secret, by William Wrede (trans. J. C. G. Greig; 
Cambridge: James Clarke, 1971), xvi. 
217 Vielhauer, "Apocalypses, " 582. 
218 Vielhauer, "Apocalypses, " 588-589. See, e. g., Dan 2: 44; 7: 11-14,18; 1 En. 45: 3-6; 72: 1; 91: 16-17; 2 
Bar. 31: 5-32: 7; 4 Ezra 7: 49-6 1; Rev 21: 1-4. 
219 Adler, "Introduction, " 2-8, esp. p. 5. Dissatisfaction with this three-fold distinction was also voiced by 
John Collins in 1979 ("Introduction, " 3). 
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threc-fold distinction such as this is advocated by Paul D. Hanson, 220 but questioned by 
Michael Knibb, who, noting the confusion caused by the lack of a single use of the term 
apocalyptic, 221 prefers a simple two-fold distinction between the apocalypses and 
apocalyptic eschatology, because in his view it is impossible to approach apocalypticism. 
apart from the apocalypses themselves. 222 Stephen Cook offers a slightly more nuanced 
three-fold distinction, 223 distinguishing between apocalyptic as a literary 
phenomenon, 224 as a worldview or type of religious thinking, 225 and as a social 
phenomenon. 226 
Apocalyptic as a literary phenomenon has received particular attention from the 
Apocalypse Group of the Society of Biblical Literature Genre Project. Delimiting 
relevant primary material to particular revelatory literature composed around the Eastern 
Mediterranean between 250 B. C. E. and 250 CE ., 
227 Collins offers a "master-paradigm" for 
the structure of an apocalypse 228 and, while categorising apocalypses into six sub- 
typeS, 229 he offers the following broad definition: 
"Apocalypse" is a genre of revelatory literature with a narrative framework, in 
which a revelation is mediated by an otherworldly being to a human recipient, 
disclosing a transcendent reality which is both temporal, insofar as it envisages 
eschatological salvation, and spatial insofar as it involves another, supernatural 
220 Hanson, "Apocalypse, Genre, " 27-28; "Apocalypticism, " 29-31; "Apocalypses and Apocalypticism: 
introductory Overview, " ABD 1: 280-28 1; VanderKam, Enoch, 2; Greg Carey, "Introduction: Apocalyptic 
Discourse, Apocalyptic Rhetoric, " in Vision and Persuasion: Rhetorical Dimensions of Apocalyptic 
Discourse (eds. G. Carey and L. G. Bloomquist; St. Louis, Mo.: Chalice, 1999), 8-9. On the development 
from "prophetic eschatology" to "apocalyptic eschatology, " see Hanson, Dawn, 1-3 1. 
221 Knibb, "Prophecy, " 156,164. 
222 Knibb, "Prophecy, " 161,164. 
223 Cook, Prophecy, 2 1. 
224 Cook, Prophecy, 22-25. Rather than trying to describe precisely what features are characteristic of an 
apocalypse, Cook adopts Ludwig Wittgenstein's concept of family resemblances, noting that in general, 
dualistic language and a futuristic but imminent eschatology are major features of apocalyptic as a literary 
phenomenon, secondary elements including numerology, pseudonymity, visionary manner of revelation, 
exotic imagery, determinism, predestination, angelology, demonology, and an emphasis on a messiah. 
225 Cook, Prophecy, 25-29. 
226 Cook, Prophecy, 29-34. 
227 Collins, "Introduction, " 5. 
228 Collins, "Introduction, " 6-8. For an earlier, more preliminary attempt at a form-critical analysis of the 
extant apocalypses, see Koch, Rediscovery, 23-28. 




From this definition the emphasis on revelation of supernatural realities through the 
mediation of a heavenly figure is most significant. 
Dissatisfaction with the overly broad use of the term "apocalyptic" was voiced in 
a 1976 essay by Michael Stone. Stone suggests that a state of confusion exists on a 
semantic level revolving around the relationship between "apocalyptic" and 
46apocalypses. "231 On the basis of the apparent disjunction between apocalypticism as a 
movement and the content of the apocalypses, Stone argues that the two should be 
considered separately. Indeed, the terms "apocalyptic" and "apocalypticismý' should be 
abandoned. 232 A major characteristic of a number of apocalypses is revealed knowledge, 
as represented by lists of revealed things. 233 These lists are "catalogues of the subject 
matter of apocalypic speculation, " 234 covering subjects including astronomy, 
meteorology, uranography, cosmology, and the secrets of nature. These lists are 
essentially declarative, but there are other, related lists which are interrogative, 235 whose 
origin is to be found in wisdom passages such as Job 38; Sir 1: 2-6 that stress the 
limitations of human knowledge (in comparison with the omniscience of God). 236 One 
item found in several apocalyptic lists is counting stars or recording their names, 237 an 
item linked with biblical passages which refer to God counting or calling the stars by 
238 , 239 name and indicative of the "special status or role of the one who knows. 
230 Collins, "Introduction, " 9. 
231 Michael E. Stone, "Lists of Revealed Things in the Apocalyptic Literature, " in Magnalia Del: The 
Mighty Acts of God., Essays on the Bible and Archaeology in Memory of G. Ernest Wright (ed. F. M. Cross, 
W. E. Lemke, and P. D. Miller; New York: Doubleday, 1976), 439. 
232 Stone, "Lists, " 443. 
233 Stone, "Lists, " 442-443. See 2 Bar. 59: 5-11 (cf. 4 Ezra 4: 5-8; 5: 36-37); 1 En. 41: 1-7; 43: 1-3; 60: 11-13, 
14-22; 2 En. 23: 1-2; 40: 1-13; LA. B. 19: 10. Cf. Hanson, Dawn, 380-381, on Zech 14: 6-9. 
234 Stone, "Lists, " 414; cf. p. 435. 
235 E. g. 4 Ezra 4: 5-8; 2 Bar. 14: 8-9 (cf. 4 Ezra 4: 10-11); 1 E& 93: 11-14. 
2M Cf. Wis 9: 13-18; Sir 18: 4-5. 
237 See I En. 43: 1-4; 60: 12; 72-82; 82: 9-20; 93: 14; 2 En. 11: 3; 40: 2-3. 
238 See Ps 147: 4-5; Isa 40: 26; Bar 3: 34-35 (cf. I En. 43: 1; 69: 21); cf. LA. B. 21: 2. 
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Moreover, in I En. 43: 4 a comparison is made between the righteous and the stars shown 
to Enoch, apparently on the basis that the righteous should imitate the obedience of the 
stars to their maker. 240 The comparison between the righteous and the stars is known 
from a number of other texts, 241 and it seems possible to discern a relationship between 
the righteous, angels, and the stars. 242 Pre-apocalyptic wisdom sources are probably the 
origin of part of the speculative concern of apocalyptic lists, though a broader 
consideration of the syncretistic context in which the apocalypses developed is necessary 
to provide a fuller explanation. Stone concludes his essay by emphasising that the 
speculative concerns represented by the lists are central to the apocalypses and the world- 
view of which they are an expression. 
Stone's contribution is fundamental for a number of reasons. First, his essay 
initiated a paradigm shift in the study of apocalyptic literature away from eschatology. 
Second, by highlighting the role of revealed knowledge attributed in earlier wisdom texts 
to God alone, Stone's essay throws the role of the seer into relief. The seers, particularly 
Enoch (in the Ethiopic and Slavonic books of Enoch) and Moses (in 2 Baruch and 
Pseudo-Philo), are mediators of special revelations, knowledge previously hidden with 
God. If this trajectory through the apocalypses is stressed rather than eschatological 
concerns, it is possible to explore not only revelation and what is revealed but the 
relationship between the mediator and later tradents of revealed material transmitted 
through him. 
239 Stone, "Lists, " 427. Stone notes that the vast number of stars is a Hebrew idiom for a very large 
number or number beyond human knowledge ("Lists, " 428), citing Gen 15: 5; 22: 17; Jer 33: 22. To suggest 
that a seer such as Enoch has been given knowledge of the number of the stars is to make a very far- 
reaching claim for the status, authority, or role of that seer. 
240 Stone, "Lists, " 430. Cf. I En. 2: 1-5: 3; 41: 5; 69: 16-25; T NapIL 3: 2; Sir 16: 26-28. 
241 See Dan 12: 3; 4 Ezra 7: 97,125; 4 Macc 17: 5; As. Mos. 10: 9; 1 En. 104: 1-6; 2 Bar. 51: 1-15; lQM 
XV11,7-8? Stone ("Lists, " 43 1) cites Tg. Isa. 14: 13. Where the Targurn reads ýtl *R-i MMD In 
"above the people of God, " the MT reads 
ý=M, "above the stars of God. " The people of God 
are thus understood in the Targurn to be stars. 
242 Stone, "Lists, " 431: "[s]ince the stars stand in a clear relationship to the angels, and at the same time a 
number of passages indicate also that the blessed righteous are compared to and occasionally even 
transformed to the likeness of angels, a clear relationship appears to exist between these three. " 
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This approach to apocalyptic texts characterises Christopher Rowland's work. In a 
1979 article, Rowland criticised the trend, particularly in NT study, of concentrating on 
eschatological elements in apocalyptic literature rather appreciating the apocalyptic 
phenomenon in its entirety. 243 Rowland advocates a view of apocalyptic based on a 
concern with the secrets of the heavenly world: 
It seems to be the case that we are so used to thinking of apocalyptic in terms of the 
imminent winding up of the present world-order and the establishment of a new age 
that we miss the repeated emphasis in much apocalyptic literature on the revelation of 
things as they actually are in the heavenly world. Hence in certain parts of 
apocalyptic it is not so much the description of the last stages of the historical process 
which is to the fore but a mystical insight into another world and the perception of its 
secrets. Such elements point to apocalyptic being not merely a movement which was 
concerned primarily with the future of the world but with the world above, its secrets 
and its glory. 244 
This approach shaped Rowland's fundamental study The Open Heaven. Here Rowland 
identifies the disclosure of divine mysteries as the unifying factor between Daniel and 
Revelation, 245 using this to define several other texts as apocalyptic writings. 246 He 
responds to those who stress the eschatological aspects of apocalyptic texts by asserting 
that although eschatology is a significant aspect of apocalyptic texts, it is not their most 
distinctive feature, 247 and the apocalyptic mode of revelation is independent of any 
eschatological system. 248 
Morray-Jones, 249 Philip Davis, m and Fletcher-LouiS251 have all followed 
243 Christopher C. Rowland, "The Visions of God in Apocalyptic Literature, " JSJ 10 (1979): 137. 
244 Rowland, "Visionsg" 138. Rowland examines I Enoch 14, the merkabah vision in the Songs of the 
Sabbath Sacrifice, Rev 4, and Apoc. Ab. 17-19 against the background of the development of Jewish 
mysticism from meditation on Ezekiel's merkabah vision (Ezek 1) in the late Second Temple period to the 
more developed merkabah mysticism of the hekhalot literature. 
245 Rowland, Open Heaven, 9-22; cf. Rev 1: 1. 
246 1 Enoch; 2 Enoch; Jubilees; 2 Baruch; 3 Baruch; 4 Ezra; Apocalypse of Abraham; Testament of 
Abraham; Testament of Levi; Testament of Naphtali; Mart. Ascen. Isa. 6-11; Shepherd of Hermas; 3 Enoch; 
Rowland, Open Heaven, 15. Russell offers a slightly different list (Method, 37). 
247 Rowland, Open Heaven, 23-29. 
248 Rowland, Open Heaven, 47. The relationship between apocalyptic and eschatology is discussed in 
detail in Rowland, Open Heaven, 23-48. 
249 Morray-Jones, "Merkabah Mysticism, "172. 
250 Philip G. Davis, "Divine Agents, Mediators, and New Testament Christology, " JTS 45 (1994): 486. 
251 Fletcher-Louis, Luke-Acts, 27. 
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Rowland's lead in understanding apocalyptic literature as primarily recording revelations 
of divine mysteries. 252 The revelation of Wisdom to the elect falls perfectly within this 
understanding, since Wisdom is, in effect, one of the mysteries revealed. This ties in with 
Hans-Peter MUller's refinement of von Rad's understanding of the origin of 
apocalyptic; 253 the background of apocalyptic is in the wisdom tradition as represented 
by Daniel, that is, the tradition of mantic wisdom. 
This approach to apocalyptic will be adopted here, and in what follows the 
revelatory aspect will be foregrounded in the Synoptic portraits of Jesus. 
4. The Gospel of Mark 
The influence of Daniel on the Lukan infancy narrative has been explored, and the 
question of apocalyptic influence on the Synoptics has been raised. One way to explore 
this in more depth is to examine the relationship between the Wý'Itn of Daniel and the 
disciples in Mark's Gospel. This is important because it will allow us to explore linguistic 
connections between Mark and Daniel with respect to the theme of understanding, and to 
see how far the presentation of this theme in Mark is dependent on Daniel and the 
apocalyptic strand of Second Temple Palestinian Judaism. 
4.1. The Vý'. Ztn of Daniel and the disciples in Mark's Gospel 
Sedn Freyne's comparison of the and the disciples in Mark should be read in 
the context of the scholarly interest in the relationship between Mark and apocalyptic 
texts. ' Before turning to Freyne's study, however, it is necessary to clarify the identity 
of the 05ý'l-Itn in Daniel. 
252 Compare also Peter Tornson's understanding of g-vaTI'My in I Cor 15: 51 as "an apocalyptic concept 
denoting the revelation of a hidden insight into the process of redemption" (Paul and the Jewish Law: 
Halakha in the Letters of the Apostle to the Gentiles [CRINT IIIII; Assen: Van Gorcum, 19901,80). 
29 Hans-Peter Milller, "Mantische Weisheit und Apokalyptik , '9 
in Congress Volume: Uppsala 1971 (ed. G. 
W. Anderson, P. A. H. de Boer, G. R. Castellino, H. Cazelles, J. A. Emerton, E. Nielsen, H. G. May, and 
W. Zimmerli; VTSup 22; Leiden: Brill, 1972), 268-293. 
254 Cf. Sedn V. Freyne, "The Disciples in Mark and the MASKILIM in Daniel: A Comparison, " JSNT 16 
(1982): 7-8,22 nn. 3,5. 
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4.1.1. The Mlý.: Dtn 
Many scholars take (Dan 11: 33,35; 12: 3,10) to refer to a specific group 
behind the book of Daniel. Alfred Mertens suggests that because is absolute, 
with no object, it has the stereotypical tone of a title. 255 H. L. Ginsberg argues that the 
author of Dan 11-12 identified the so-called suffering servant of Isa 52: 13-53: 12 with a 
group of his own day known as the Wý%-)tn. 256 Martin Hengel understands WýI. Itn 
as a "fixed term for a group which proved itself as teachers and martyrs in the 
[Antiochenel persecution .,, 
257 John Collins takes the in Dan 11-12 to be a 
quietist movement, claiming Michael as their heavenly patron, and distinct from the more 
militant group responsible for Ethiopic Enoch. 258 The activism of the Wý". Dtn lies, 
. 
259 -)tn in Dan rather, in making the understand Collins understands MV T 
11: 33 to refer to "a party of faithful Jews" among the 717171ý of verse 32 . 
260 The 
visionary associates himself with the who were distinguished from others by 
their knowledge 261 and active as teachers in Jerusalem. 2' The could 
withstand the Antiochene persecution on account of their wisdom, 263 their resistance 
being inspired by allegiance to a heavenly kingdom. 264 
255 Mertens, Daniel, 64. 
256 Ginsberg, "Oldest Interpretation. " 402-403. Cf. Bruce, "Daniel, " 228 n. 17. 
257 Hengel, Judaism 2: 120 n. 490; cf. Judaism 1: 196,208. 
258 Collins, "Apocalypses and Apocalypticism: Early Jewish Apocalypticism, " 286. Cf. Collins, 
Apocalyptic Imagination, 112; P. M. Venter, "Daniel and Enoch - Two Different Reactionst" HvTSt 53 
(1997): 68-91. 
259 Collins, Apocalyptic Imagination, 111. 
260 Collins, The Apocalyptic Vision in the Book of Daniel (HSM 16; Missoula, Mont.: Scholars Press, 
1977), 167-168,211; cf. Kosmala, "Maskil, " 239-240. See also: Collins, "The Court-Tales in Daniel and 
the Development of Apocalyptic, " JBL 94 (1975): 231-234; "Daniel and his Social World, " Int 39 (1985): 
132. In his Apocalyptic Vision, Collins seems to imply that CD 'ý': DtM are synonymous with 17i'ýR I. Vt 9 7 ** *, T-. 1 .. I but in his later commentary he suggests that the latter is a wider category which simply included the former 
(Daniel, 66). 
261 Collins, Apocalyptic Vision, 168,212. 
262 Collins, "Social World, "137. 
263 Collins, Apocalyptic Vision, 210; cf. Collins, Apocalyptic Imagination, I 11; Kee, Community, 66. 
264 Collins, Apocalyptic Vision, 211. 
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John Goldingay is rightly cautious in attempting to identify the circles which 
produced Daniel, but also concludes that the of Dan 11: 33-35 are probably 
265 
those responsible for the book. Philip Davies, similarly, sees in the Ot"10 the 
authors of Daniel . 
266 This recalls N6tscher's view, cited approvingly by Mertens, that 
with the Mt".: -. V*ý we appear to have an extreme eschatological trend within the Hasidic .. 9- 
movement in which the author of Daniel included himself: in them he saw the true Israel 
embodied. 267 
It is uncertain, however, whether either the OG or E) understood Wý": )tn to a- 
indicate a specific group. Daniel-OG uses three different verbs to translate 268 
Daniel-E) is more consistent. EvviT)p is used in Dan 11: 35; 12: 3, the cognate adjective 
UVVCTO(; in Dan 11: 33. The adjective vollgwv is used in Dan 12: 10, but this may be 
explained by the collocation of 
ý. = and JIM. The translator may have thought using 
avvi-Op to translate both the participle and the verb of which the participle is the subject 
tautologous, preferring to use avvqpt for J"= rather than ý=. Admittedly a comparable 
collocation occurs in Dan 11: 33, where avvcTdc translates the participle of ý: )V and 
avvi-qVt (used transitively) translates I'M Hiphil. This implies either that Daniel-0 also 
does not understand the Mt"-')On to be a distinct group, or that Daniel-0 does not 
understand Dan 11: 33; 12: 10 to be referring to the same group. However the Hebrew was 
.1 understood by later readers and translators, in 0 O-OVITI[tt, OUVETOc, and avvEau; are 
prominent, and readers of Daniel-O would have found that the group referred to in Dan 
265 Goldingay, Daniel, 329. Goldingay describes the 01ý12)tM as "conservative leaders who possess that .. I- 
wisdom which consists in awed submission to Yahweh, that understanding which has reflected deeply on 
his ways in history, and that insight which perceives how his cause will ultimately triumph" (Daniel, 303). 1 
do not understand, therefore, why Meadowcroft believes that Goldingay prefers a more generalised 
interpretation of the (Aramaic Daniel, 252 n. 12). 
266 Philip R. Davies, Daniel (OTG; Sheffield: JSOT, 1985), 121. The idea that the Zo'ý'Z. ýn are 
responsible for the book of Daniel is presupposed by Davies in his later article "Reading Daniel 
Sociologically, " in The Book of Daniel in the Light of New Findings (ed. A. S. van der Woude; BETL 106; 
Louvain: Presses Universitaires de Louvain, 1993), 345-361. See now his "The Scribal School of Daniel, " 
in The Book of Daniel. - Composition and Reception (ed. J. J. Collins and P. W. Flint, with the assistance of 
C. VanEpps; vol. 1; Leiden: Brill, 2001), 247-265. 
267 Mertens, Daniel, 63. 
268-Evvoc'w (Dan 11: 33); Stavoifogat (Dan 12: 10); a-uvt'*npz (Dan 11: 35; 12: 3). 
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11: 33; 12: 3 is designated ol CFI)VLEVTEC. Daniel-O does not reflect the relationship 
between J'IZ and 
ý: )V in the Hebrew, but emphasises strongly the theme of wisdom, 
respresented by avvI'-qgt and its cognates. This makes Daniel-E), or a form of Greek 
Daniel very close to it, a more likely source of influence on the NT's use of avvi-Olit and 
its cognates than the OG. The OG's favourite verb of intellection, Stavotval, occurs in 
no NT text. 
Those designated "the wise" 01 GVVLEVTEc) in Daniel may be seen, .. 9- 
typologically and linguistically, as a model for groups similarly designated in the NT. 
4.1.2. Previous research: Sean Freyne 
Freyne divides his comparison into three categories: (1) The special knowledge of the 
Vlý". Dbn and the disciples; (2) the mode of revelation and its content; and (3) the 
function of the revelatory experience in the end-time struggle. 269 Freyne argues that 
Mark echoes Daniel in envisaging three groups or circles around the central figure, Jesus. 
In Dan 11: 32-33, there are (1) those who have violated the covenant; (2) the ='ý'Ztn; 
and (3) a group instructed by the Wý"ZtM called the "many" (O"n"I .. I-. -)and 
the "people" 
(M, V). 270 In Mark, the three groups are (1) Jesus' opponents; (2) his disciples; and (3) the T 
crowd, who correspond to the V='I of Dan 11: 33 in that they also need instruction. 271 
The term ý*'ZtM links the with Daniel himself (Dan 1: 4), 272 and Mark uses 
KTIPVcrow as a comparable technical term linking Jesus with the disciples: Jesus comes to 
preach (Mark 1: 14; cf. 1: 39,45), and his disciples are likewise commissioned to preach 
(Mark 3: 14). The way individuals are singled out as recipients of special revelation in 
Mark273 is comparable with the pattern of Daniel and his companions representing the 
269 Freyne, "Disciples: ' 8. 
270 Cf. Collins, "Social World ," 
139. 
271 Freyne, "Disciples, " 10. 
272 Freyne, "Disciples, " 10,18. Cf. Collins, "Court-Tales, " 231; "Social World: ' 134-135; Apocalyptic 
Imagination, 90. 
273 See especially Mark 9: 2; par. Matt 17: 1; Luke 9: 28. 
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O"ý*IZtM as a whole. 274 Mark's transfiguration narrative recalls Daniel's vision of the 
man clothed with linen, 275 and the command to silence (Mark 9: 9), similar to others 
elsewhere in the Gospel (Mark 1: 44; 5: 43; 7: 36; 8: 26,30), echoes the secrecy motif in 
Daniel. 276 Referring to Mark 4, Freyne suggests that "the parabolic mystery that is 
entrusted to the disciples is rather like the wisdom of the maskilim - for others, but they 
must first understand that mystery before they can begin to disclose it.,, 277 
In terms of broader themes, Daniel and Mark share the mythic pattern of a cosmic 
struggle between good and evil, and of the role of the elect therein. 278 Freyne concludes 
by cautiously suggesting that his comparison might support the hypothesis that Mark was 
directly influenced by Daniel, 279 remarking that "the evangelist has given literary 
expression to the [Markan community's] self-understanding by means of a model drawn 
from the literary world of Jewish apocalyptic. ', 280 
Freyne's analysis is persuasive, though it does not draw substantially on the 
linguistic evidence of Mark's Gospel. In Mark 4, two verbal links with Daniel may be 
noted. First, VvaT-O'ptov occurs only here (Mark 4: 1 1)281 in Mark but often in the OG and 
E) of Daniel, translating the Aramaic 
T-1.282 Second, avvii1p occurs 5 or 7 times in Mark, T 
and has been conclusively demonstrated to be characteristic of the vocabulary of Daniel- 
274 Freyne, "Disciples, " 12. 
275 Dan 10: 1-8; Freyne, "Disciples, " 15; cL Kee, Community, 46. 
276 Freyne, "Disciples, " 14,17-18. 
277 Freyne, "Disciples, " 16. 
278 Freyne, "Disciples, " 19-20. 
279 Freyne, "Disciples, " 20. 
280 Freyne, "Disciples, " 21. 
281 Par. Matt 13: 11; Luke 8: 10. 
282 Cf. HRCS 937c; Bomkamm, TDNT 4: 814; Raymond E. Brown, The Semitic Background of the Term 
"Mystery" in the New Testament (FBBS 21; Philadelphia: Fortress, 1968), 7. See Dan 2: 18,19,27,28,29, 
30,47; 4: 9 (0) = 4: 6 (MT). 
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4.1.3. MUCIT4 tov (Mark 4: 11) lp 
Robert Guelich notes that "PUOTTIPEOV functions as a part of the language of 
,, 283 revelation, and if we accept that "[t]he disclosure of divine secrets is the true theme 
of later Jewish apocalyptiC,, 284 then we are dealing in Mark 4: 11 with a concept rooted in 
Jewish apocalyptic: the giving of a mystery. 285 Although Sirach is often considered 
uninterested in apocalyptic, 286 this concept appears in Sir 3: 19: 
ric -j*; -5 truvýi miri'm mri-I 0-Inl ID, "for God's mercies are many, and to the 
poor he reveals his counsel. " Sinaiticus suppletor reads iToW& clatv 15(ý19XOI Ka't 
I Cfft"Bobt, aXXa WpaEcrtv aTrOKaXVITTE1 Ta 11VOTT"pia abTOD, "the proud and glorious are 
,, 287 many, but he reveals his mysteries to the gentle MVGT-qptov occurs four more times 
2 289 in Sirach (Sir 22: 22; 88 27: 16,17,21), though in each case the usage is secular. In Wis 
2: 22, VVCFT1OPta OEoV occurs in a context which, like Sir 3: 19; Mark 4: 11, expounds an 
anthropological dualism. The "impious" (Wis 1: 16: dCFCAEYc) do not know God's 
mysteries, whereas the "just man" (Wis 2: 10,12,18: 6 BlKatoc) claims to have 
"knowledge of God" (yv&tv OEoD) and calls himself "a child of the Lord" (Wis 2: 13: 
nd-16a KVPI'OV). Wisd 6: 22 presents Solomon as a revealer of mysteries. MVCFTIJPta in 
283 Robert A. Guelich, Mark 1-8: 26 (WBC 34A; Dallas, Tex.: Word Books, 1989), 206. Thus, as Harald 
Riesenfeld notes, "[t1he preaching of Jesus before the Palestinian crowds was revelation, the announcement 
of a divine secret, JIVOT71PIOV" (The Gospel Tradion [trans. E. M. Rowley and R. A. Kraft; Oxford: Basil 
Blackwell, 19701,23). 
284 Bornkamm, TDNT4: 815. 
285 Cf. Joel Marcus, The Mystery of the Kingdom of God (SBLDS 90; Atlanta, Ga.: Scholars Press, 1986), 
43-47. Wrede notes in reference to Mark 4: 11 that the secret can only be "given" (Messianic Secret, 78): 
the contents of the secret are beyond the power of human thought. As such Wrede cites Mark 4: 11 
alongside Peter's confession in Matt 16: 16 (par. Mark 8: 29; Luke 9: 20), noting that"Peter can speak in this 
way only in virtue of a supernaturally bestowed knowledge" (Wrede, Messianic Secret; cf. Matt 16: 17). 
Wrede's remarks approximate to the apocalyptic idea of the revelation of divine mysteries, particularly to 
the cognoscenti (cf. I En. 5: 8; 4 Ezra 14: 13). 
286 Harrington, "Early Jewish Approaches, " 127,13 1. 
287 A similar reading is found in the Syriac, which Moshe Zvi Segal retroverts thus: 
mni-*i w*1 in' mIn trn. For the Greek Ta 9VOTilpia abT0-9 he suggests 11r11110 11, --8-T', I T. -T -1 
understanding 01*1M DIM"I as a corruption of 07iýR Mr1*1 (W110 12,11). 
288 In Sir 22: 22, where VVGTTjPi0V d1T0Ka*W4)ewc translates 110 9011, the laying bare of a secret refers to 
betrayal. Perhaps this mundane use of the Greek phrase was adopted and adapted for use in the context of 
the revelation of heavenly secrets. 
289 Bornkamm, TDNT4: 814. 
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Wisd 14: 15,23 refers to mystery cults. 2W 
The plural VVCFT1jP1a in Sir 3: 19; Wis 2: 22 may be reflected by the plural in Matt 
13: 11 (Ta VVOTTIpta Tý(ý PaOIXEtat; TaV obpavav, "the mysteries of the kingdom of the 
heavens") and Luke 8: 10 (Ta VV(YT71pia Tý'C; PautXciaC TOD OEOD, "the mysteries of the 
kingdom of God")291 more closely than by the singular in Mark 4: 11, though all these 
texts presuppose the idea that mysteries are revealed, and those to whom they are 
revealed are singled out as the positive group in a dualistic anthropology. Mark is not 
necessarily directly dependent on these texts, though this possibility should not be 
discounted. Rather, a theme common to both sapiential and apocalyptic texts of this 
period appears in Mark 4: 11. What does this say about the relationship between Jesus and 
his disciples? For Freyne, Jesus has the role of angelus interpres. 292 If this is the case, 
BEBOTat being understood as a divine passive, then Jesus, like the revealing angel in Dan 
10, is God's intermediary. Dan 10: 1 (0) reads CFV'VECFIC Z660-q abTQ ýV T19 6UTaotq, 
,, 293 "insight was given to him in the vision, the passive of Wwvt being used in Mark 
4: 11; Dan 10: 1 (0) to refer to a revelation involving God's intermediary. 
However, Jesus also takes the role of a Danielic As Daniel the .9-. I- 
interprets Nebuchadnezzar's dream, so Jesus interprets the parable of the sowerý94 and as 
the instruct, so Jesus instructs. The instruction of the of Daniel, it 
should be noted, is based typologically on the instruction of the revealing angel. 
This recalls the preaching of the disciples, based typologically on the preaching of 
290 Bornkamm, TDNT 4: 813; Brown, Semitic Background, 11; David Winston, 7he Wisdom of Solomon: A 
New Translation with Introduction and Commentary (AB 43; New York: Doubleday, 1979), 274-277,279- 
280; Bockmuehl, Revelation, 66 n. 57. 
291 Cf. also the plural in I Cor 4: 1, where the apostles are to be reckoned "stewards of God's mysteries" 
((SC ... OIKOVOIAOV< VVOT1qP1WV 
OCOV). 
292 Freyne, "Disciples, " 16. 
293 Cf. Wis 7: 7: E-6fag-4V, Kal 4ýpovijotc Z866TI got, "I prayed, and insight was given to me. " It is not 
suggested that Solomon's wisdom was given through an intermediary. 
294 Cf. Marcus, Mystery, 45-46. 
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Jesus. 2' )5 Jesus' role is fundamentally to preach (Mark 1: 14,3 8,39,45), as the phrase OEIC 
TOf)TO 'yap EtýXOOV, "for this I came" in Mark 1: 38 makes clear. Jesus sends his disciples 
to preach in Mark 3: 14; 16: 15296 and a healed demoniac preaches in the Decapolis in 
Mark 5: 20,297 having been commanded by Jesus to proclaim what his Lord had done for 
him. Transmission is present here, in that Jesus preaches, and having called his disciples 
298 to preach also, they pass on the message that Jesus had earlier preached to them. The 
parallel with the 01ýZtn of Daniel is that the both receive insight, as Daniel 
the par excellence had done, and pass it on to others (Dan 11: 33). The disciples 
hear the good news preached by Jesus, receive the mystery of God's kingdom, and pass 
on what they have heard to others. 
4.1.4. lvvt7lgt 
The verb avvifilp appears in Mark 4: 12 in a citation of Isa 6: 9-10. It also appears in Mark 
4: 9 (D): ou EXt WTa aKOVEtv aKOVET(J Kai o (YVVELWV GVVELET(O, "let the one who has ears 
to hear, hear, and the one who understands, understand. " The collocation of dKo-OW and 
cFvvtTjVt may derive from the collocation of the two verbs in Isa 6: 9-10, though the same 
collocation occurs in Mark 7: 14.299 
The citation of Isa 6: 9-10 in Mark 4: 12 reads OXEITOVTEC AXEIT(OGIV Kai V71 Bwatv, 
Kai &KOI')OVTEc aKOIV; 01)(YtV Kai ji-) crimiguiv, [17JITTOTE EITUJTPE(ýWaiv Kai alýEet al')TOYC, 
"looking they look but do not see, and hearing they hear but do not understand, lest they 
turn and it be forgiven them. " Mark's citation is much shorter than Matthew's (Matt 
295 Cf. Freyne, "Disciples, " 10- 11. 
296 Cf. Mark 6: 12; 16: 20. See also Mark 13: 10; 14: 9, where K1qPV'GGW is passive. 
297 Cf. Mark 7: 36, in which the crowd (apparently) preach following the healing a deaf man with a speech 
impediment, despite being commanded by Jesus to tell no-one. 
298 Cf. Ep. Apos. 23,40, in which the preaching of the disciples is dependent on them first having leamt 
from Jesus. 
299 Par. Matt 15: 10. For analogous exhortations linking hearing and gaining insight, see Wis 6: 1; CD 1,1 
(par. 4QDa 2 1,7 [reconstructed]; 4QDc 19); 11,14-15 (par. 4QDa 2 11,13-14 [reconstructed]); 4QcryptA 
111,4-10. Cf. 2 Esd 18: 2 (LXX; = Neh 8: 2 [MTI); Sir 6: 33; Isa 40: 21,28. 
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13: 14-15), which reflects Isa 6: 9-10 (LXX) more closely. 300 Joachim Gnilka follows 
Thomas W. Manson in suggesting the dependence of Mark on a form of Tg. Isa. 6: 9- 
10.301 Whereas Isa 6: 10bo (MT) reads 
* M)'11, "and it will be healing for him, " and the T T: 
LXX reads Kal tdoogat abTOV(;, "and I shall heal them, " Mark 4: 12 reads Kat 6(ýEOý 
,, 302 abTOIC, "and it will be forgiven them. Mark's text is thus similar to Tg. Isa. 6: 10: 
ji-* p-wo-ji, "and it will be forgiven them, " jnI.: IV Ithpeel matching the passive of 
d, ot-qp. The parallel form in Syriac occurs in the Peshitta of Isa 6: 10: 
303 Cnjý = ýý, 
"and it shall be forgiven him" (m-: 3-= Ethpeel matching jD=V Ithpeel in the Targum)ýý 
Mark shares the sense of the verb with both the Targurn and the Peshitta. 
Manson suggests that the Targum. and Mark reflect a version of Isa 6: 10 accepted 
in the synagogue which was later incorporated into the Targum itself, 305 and that the 
Targurn is a close reflection of the original words of Jesus. Where the Targum has the 
relative particle I in Isa 6: 9 Mark misinterpreted, understanding I as introducing a final 
clause rather than as the relative particle. "0( 'Mark's citation therefore begins with z"va + 
subjunctive, implying that those outside are given parables so that they will not perceive 
or understand, whereas originally the relative particle ("who") preceded the quote from 
Isa 6: 9-10, identifying "those outside" with the obstinate people in Isaiah. 
Matthew Black rejects Manson's thesis with respect to Mark, applying it rather to 
300 See the synoptic presentation of the MT, LXX, Targum of Jonathan, Matt 13: 14-15, Acts 28: 26-28, 
Mark 4: 12, Matt 13: 13, and Luke 8: 10 in Joachim Gnilka, Die Verstockung Israels: Isaias 6,9-10 in der 
Theologie der Synoptiker (SANT 3; Munich: Kosel, 1961), 14-15. On the interpretation of Isa 6: 9- 10 in the 
early versions, the NT. the rabbis, and the Fathers, see Craig A. Evans, To See and Not Perceive: Isaiah 
6.9-10 in Early Jewish and Christian Interpretation (JSOTSup 64; Sheffield: Sheffield Academic Press, 
1989). 
301 Thomas W. Manson, The Teaching of Jesus: Studies of Its Form and Content (2d ed.; Cambridge: 
Cambridge University Press, 1935), 77-80; Gnilka, Verstockung, 13 n. 3. 
102 On Mark's interpretation of Isa 6: 9- 10, see Evans, To See and Not Perceive, 91-106. 
303 CL Matthew Black, An Aramaic Approach to the Gospels and Acts (3rd ed.; Oxford: Clarendon, 1967), 
215 n. 1. 
304 Evans, To See and Not Perceive, 78. 
305 Manson, Teaching, 77. 
306 For a study of texts in the Gospels and Acts which may reflect originals including the Aramaic particle 
-T, see Black, Aramaic Approach, 70-8 1. 
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the Matthean and Lukan versions. For Black, the 9TITTOTE clause in Mark 4: 12 is logically 
dependent on the E'va clause which precedes. 307 However, Mark's 9711TOTE clause is 
lacking in Luke 8: 10, making it entirely possible that lVa in the Lukan version reflects the 
Aramaic relative -T. 308 Similarly, in Matt 13: 13 OTI seems to reflect 1. If OTE is taken to 
mean "because, " Matthew's text may appear perplexing: "because seeing they do not see, 
and hearing they neither hear nor understand. " If, however, OTI reflects the relative 1, this 
difficulty is removed: 309 44 who, though they see, do not see, and though they hear, they 
neither hear nor understand. " 
This debate is not decisive for the present study, but Black's conclusions may help 
to clarify the anthropological dualism of this passage. Black argues that Matthew and 
Luke are drawing on Q, which includes the saying cited by Matthew in Matt 13: 16, 
V% immediately after he cites Isa 6: VV(aV BE liaKaptot ol 6(ýOaXvol OT1 OXETFOI)CFIV Kal Ta 
3Ta bV6V OTI dK01' )OVGIV, "and blessed are your eyes because they see and your ears 
because they hear. " He suggests that the shorter Lukan version, VaKdptot ol 60axVo%1 oý 
OXETFOVTEc a OXEITETE, "blessed are the eyes which see what you see" is more original, 
310 
the Greek relative oi reflecting the Aramaic "I. If I lies behing OYTI in Matt 13: 13 and Yva 
in Luke 8: 10, there is a contrast between the crowds who see and hear but do not 
understand, and the disciples, who are blessed because they see with their eyes and do 
understand. 
311 
The anthropological dualism partly hinges around avvh1p. Mark 4: 11 makes a 
division between 01 TFEpt aV'TO'V OVIV TOIC BW'SEKa, "those around him with the Twelve to 
whom the mystery of God's kingdom is given, and those who are ýf w, "outside" to whom 
307 Black, Aramaic Approach, 212-213; cf. Marcus, Mystery, 120. However, Black does accept that a 
Targurn quotation lies behind the Markan text, which would explain Kal dý&-D a-bTd'&C (Aramaic Approach, 
215). 
308 Black, Aramaic Approach, 213. 
309 Black, Aramaic Approach, 213. 
310 Black, Aramaic Approach, 70-71. 
311 Black, Aramaic Approach, 215-216. 
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all things come in parables (cf. Mark 4: 33-34). The implication for the outsiders is that 
they will not understand. The implication for those who are insiders is that they do 
understand, because the mystery of God's kingdom is given to them. The picture is of: (1) 
a figure imparting a heavenly mystery (Jesus), whose role is thus mediatorial; (2) a group 
of insiders, including the Twelve, who are chosen to understand; and (3) those on the 
outside, who do not understand. 
This reflects another pattern in Daniel. In Dan 12: 10 there is an anthropological 
dualism between the wicked and the wise (cf. Dan 12: 2-3), which is linked with 
understanding. Daniel-0 reads: Kat oý avvT'Icrovatv iTd*VTE1; a'vog0t, Kal oi voTI[tovEC 
avvWovmv, "and no lawless people will understand, but the wise will understand. " This 
is proclaimed to Daniel by a man clothed in linen (Dan 12: 7), presumably the angelus 
interpres, Gabriel. If this is transposed onto Mark's narrative, we find Jesus in the role of 
Gabriel and a division between the wise who understand and those who do not understand 
(equivalent to the wicked in Daniel). In the former group stand the twelve disciples and 
those around them. In the latter stand those on the outside in Mark 4: 11. It is not certain 
that Mark has Daniel in mind, but it certainly seems that both Mark and Daniel reflect a 
common pattern of (1) a mediator revealing heavenly mysteries; and (2) a division 
between those who understand these mysteries and those who do not. 
If the link with Isa 6 is pressed, Jesus takes the position of the prophet Isaiah, who 
acts as a (human) mediator between YHWH and his host and the people of Israel. 
However, the anthropological dualism of Dan 12 is not present in Isa 6: the people simply 
do not understand. 
4.1.5. Summary 
The scholarly consensus is that in the of Dan 11: 33,35; 12: 3,10 we see the .. 9- 
group responsible for the canonical Hebrew-Aramaic book of Daniel. Unlike Daniel-OG, 
Daniel-E) renders this Ot UVVtEVTE'q in Dan 11: 33; 12: 3, suggesting that, as in the Hebrew, 
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a specific group was understood. This group in Daniel is the pattern, both typologically 
and linguistically, for the disciples in Mark. In addition to the arguments adduced by 
Freyne, the concept of the revelation of heavenly mysteries is shared by Daniel and Mark, 
as is the concept of the transmission of such mysteries. The use of a-avi-q[tt in Mark 4: 9 
(D), 12 points also to the fact that Daniel and Mark share the common pattern of a 
mediator revealing heavenly mysteries (Gabriel, Jesus) and a division between those who 
understand heavenly mysteries and those who do not. While it is tempting to suppose 
dependence on Daniel on the part of Mark, a shared dependence on common apocalyptic 
language and themes might also explain this situation. 
So far, then, we have been able to suggest that Luke 1: 5-2: 52 and Mark 4 reflect 
Jewish (especially Danielic) ideas in their understanding of the mediation of revelation 
and in their use of sapiential language. It is now necessary to enquire more deeply into the 
theme of understanding in Mark. 
4.2. Lack of understanding in Mark 312 
Elsewhere in Mark's Gospel, it is significant that the disciples do not understand, though 
Jesus commands them to listen and understand (Mark 7: 14; par. Matt 15: 10), and implies 
that they are meant to understand. 313 The disciples' lack of understanding is central to the 
debate about the so-called "messianic secret'9314 in Mark. In this connection, Wrede does 
not confine himself to Mark, seeking to illuminate this theme throughout the Four 
312 On avWyllit as a recurring link-word in Mark, suggesting that Mark 4: (9), 12; 6: 52; 7: 14 (cf. 7: 18); 
8: 17,21 point to a larger redactional pattern in the Gospel, see Quentin Quesnell, The Mind of Mark: 
Interpretation and Method through the Exegesis of Mark 6,52 (AnBib 38; Rome: Pontifical Biblical 
Institute, 1969), 70-71. 
313 Guelich notes the tension in the portrait of the disciples between their involvement in Jesus' ministry as 
insiders and the Markan motif of their failure to understand, which appears first in Mark 4: 13 and climaxes 
in Mark 8: 17-21 (Mark 1-8: 26,353; cf. p. 220). 
314 Cf. Conzelmann, TDNT 7: 894. This term is rightly regarded by Heikki Raisanen as imprecise. He 
prefers "the secret of the person of Jesus" while retaining the term "messianic secret" because it has become 
fixed in the discussion (The 'Messianic Secret' in Mark [trans. C. M. Tuckett; SNTIW; Edinburgh: T&T 
Clark, 1990], 48). Rlislnen's distinction is even more significant for the study of Luke, since in Luke's 
Gospel, although Jesus is revealed after the resurrection as the Messiah (cf. Luke 24: 46), Jesus' heavenly 
character in its broadest sense is what is hidden from the disciples. 
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Gospels and Acts based on his understanding of the resurrection and giving of the Holy 
Spirit in Luke-Acts and John. 315 Joseph Tyson challenges the idea that the disciples' 
incomprehension is part of the messianic secret Motif . 
316 Like Tyson, Theodore Weeden 
connects Mark's polemic against the disciples with a christological controversy, 
suggesting that there are three successive stages in the relationship between Jesus and the 
dsciples: (1) Mark 1: 16-8: 26: the disciples do not comprehend Jesus' identity; 317 (2) 
Mark 8: 27-14: 9: the disciples misunderstand Jesus' messiahship; (3) Mark 14: 10-72: the 
disciples reject Jesus. 318 For Weeden there are two conflicting christologies in Mark, a 
OCIoc av-Op christology (preceding the Petrine confession)319 and a suffering christology, 
reflecting a controversy in Mark's community. 320 David J. Hawkin also sees the 
disciples' incomprehension as fundamental to the structure of Mark, sections of material 
being built around this Motif . 
321 Scholars such as Wrede, Tyson, Weeden, and Hawkin 
have addressed themselves to the redaction-critical question of the overall purpose of the 
315 Wrede sees in the disciples' lack of understanding their reflection on the role of the resurrection in 
their understanding of Jesus as Messiah. The disciples acquired a new understanding of Jesus because of the 
resurrection, the theme of their lack of understanding reflecting their belief that prior to the resurrection 
they did not truly understand Jesus' messiahship. Wrede takes Mark 9: 9 as the key to this idea. The 
transfiguration anticipates the resurrection (Messianic Secret, 67), and Jesus' command in verse 9 points to 
the resurrection as the event after which his messialiship could be revealed outside the inner circle of 
disciples (Messianic Secret, 68). The content of the new knowledge the disciples received because of the 
resurrection was the essential idea that Jesus was the Messiah, something they had earlier failed to realise 
(Messianic Secret, 231-236). 
316 Joseph B. Tyson, "The Blindness of the Disciples in Mark, " JBL 80 (1961): 261. For Tyson, Mark is 
critical of the disciples for have too narrow a view of Jesus' messialiship involving an inflated 
understanding of their own position, and for not having a profound enough understanding of the death of 
Jesus ("Blindness, " 268). They understood neither the nesessity of Jesus' sufferings nor their own position 
in the church: rather than a suffering messialiship they, followed by the Jerusalem church (whose 
christology Mark is challenging: "Blindness, " 267), comprehended a royal messialiship which would issue 
in benefits for themselves ("Blindness, " 262). 
317 See esp. Mark 4: 10-13,38-41; 6: 52; 7: 17-19; 8: 4,14-21. 
318 Theodore J. Weeden, "The Heresy that Necessitated Mark's Gospel, " ZVW 59 (1968): 145-147. 
319 Mark 8: 29. Weeden, "Heresy, " 148. 
320 For Weeden Mark was thus trying to combat a heresy in his community whereby, rejecting a suffering 
christology and the expectation of the return of Christ, some believed themselves to be manifesting Christ's 
powers in the present. Such people are reflected in the wo*Uoi who claim ý-yw' elp in Mark 13: 6 (Weeden, 
"Heresy, " 154). 
321 Thus Mark 6: 34-8: 21 concerns the disciples' incomprehension of Jesus' universal significance and 
Mark 8: 22-10: 52 concerns their misunderstanding of his suffering messiahship: David J. Hawkin, "The 
incomprehension of the Disciples in the Marcan Redaction, " JBL 91 (1972): 496. The disciples' 
incomprehension highlights the fact that the reader is to grasp what the disciples could not: Jesus' universal 
significance and the mystery of Jesus' suffering messiahship ("Incomprehension, " 500). 
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motif of incomprehension in Mark's overall conception. 322 While this is crucially 
important, it is not central to our purposes. 
Mark 6: 52 reads: ob -yap avvýKav 6TI Toliý apTotc, aXV Av abTGV ý KapSta 
1TEUWPWIIEVTI, "for they did not understand on the basis of the loaves, 
323 but their hearts 
v9324 were hardened. This follows the pericope in which Jesus walks on water, paralleled 
in Matthew and John (Mark 6: 45-51; Matt 14: 22-33; John 6: 16-2 1). 325 The disciples' 
lack of understanding is unique to Mark '32' ' and elaborates on the disciples' response of 
confusion (EtIC[TaVTO, "they were astounded") to the abating of the wind upon Jesus' 
arrival (Mark 6: 5 1). 327 In Mark 7: 18, Jesus asks the disciples 01MOC Kat bgelC 6CFV'VETO1 
ýGTC, "thus do you, too, lack understanding? " In Mark 8: 17 Jesus asks the disciples "Do 
you still neither perceive nor understand? Are your hearts hardened? "328 This is followed 
by a further question, recalling Mark 4: 12: "Though you have eyes do you not see, and 
though you have ears do you not hear? "329 An apocopated form of the question in Mark 
322 It is worth noting that Hawkin's emphasis on the centrality of the incomprehension motif to the 
structure of Mark's Gospel reflects our own concern to see the ultimately resolved incomprehension of 
those around Jesus as central to the structure of Luke's Gospel. 
323 For this understanding Of Z111 TCý19; OYPTOK, see: J. P. Heil, Jesus Walking on the Sea: Meaning and 
Gospel Functions ofMatt 14: 22-33, Mark & 45-52 and John 6: 15b-21 (AnBib 14; Rome: Biblical Institute, 
1981), 5-6; also the amplified rendering in BAG 287: "they did not arrive at an understanding (of it) (by 
reflecting) on (the miracle of) the loaves. " 'Ent + dative is here taken to denote "the basis for a state of 
being, action, or result" (BDF §235.2). Although no object is expressed for avv--nKav, Heil suggests that the 
implied (but unexpressed) object of this verb is the identity of Jesus as manifested in particular in his 
walking on water and the feeding of the five thousand (Jesus, 74 n. 108). 
324 A hardened heart "becomes insensitive and inflexible" (Hans Walter Wolff, Anthropology of the Old 
Testament [trans. M. Kohl; London: SCM, 1974], 52); it cannot understand, whereas a heart that is open 
can understand. 
325 Compare Jesus' command over the sea in Mark 4: 35-41; par. Matt 8: 23-27; Luke 8: 22-25. 
326 Cf. Heil, Jesus, 7. 
327 In Matt 14: 33, the response of the disciples is of worship: "Those who were in the boat worshipped 
I him, saying 'Truly you are a son of God"' (ot BE ZV Tq Tr*&Ot(p %poocKvv-qoav abf XE'Y0VTCd;, etX710(; C OCOD 
vto'c cl). 
328 Mark 8: 17: 01UM0 VOCITE ObSE OUVIETE; n-E-rr(A)p(oV4`V7)V EXETE T71V KapStav bp(; Y; Matthew's parallel 
only includes ov'n(o VOCtTE (Matt 16: 9). 
329 Mark 8: 18: 60a), Vobc E'XOVTEC Ob PX47TETE Kai ZTa ZXOVTFC OLK 6KOV'ETC; (no parallels). Cf. Isa 6: 9- 
10; 42: 20; 43: 8; Jer 5: 21 (LXX: 6ý0aXgol abT61C Kal ob AX47rovaiv, 3Ta abT07C Kai 0-bK &Kov'ovotv); Ezek 
I 12: 2 (LXX: olt o'Exovatv &ýOaXlwlk TOID PX&TEIV Kai Ob PVTr0VG1V Kd)l 3Ta ZXOVGIV TOID dKOV'EIV Kai ObK 
eLKOv'ovatv). Though Jer 5: 21 and Ezek 12: 2 recall Isa 6: 9-10, neither refers to a lack of understanding on 
the part of those condemned. In Deut 29: 3 (LXX) o18a is used to refer to understanding, rather than 
c11)vi`7)V&: obK ZS(, )Kcv KV'Ptoc 6 06C bVIV KapSt'av c1ge'vat Kal oýOaXpobc OX&FEW Kal 3Ta dKovetv E(ic 
-rýc ýpcp= TaV'T%, "the Lord God has not given you a heart to know, eyes to see and ears to hear until 
this day. " 
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0 (JV )330 8: 17 concludes this pericope in 8: 21: "Do you not yet understand? " (ol')IT WETE ,. 
Let us begin by identifying a trajectory through the OT concerned with the lack of 
understanding. 
4.2.1. Lack of understanding in Mark in light of the OT 
A trajectory may be traced from Isaiah (including Deutero-Isaiah), Jeremiah, and Ezekiel 
through Daniel to these passages in Mark's Gospel. 331 Edwin Good, 332 followed by 
Ronald Clements, 333 has recognised that Isa 6: 9-10 is ironic, in that YHWH calls the 
prophet to do the opposite of what a prophet should do. Rather than bringing 
understanding to the recipients of his message, Isaiah is called to fatten their hearts and 
dull their ears lest they see, hear, and understand. A different kind of irony is present in 
the LXX: despite the prophet's proclamation, the peoples' eyes are blind even though 
they should see, they are deaf even though their ears should hear, and their hearts do not 
understand, even though they should. 334 
The LXX shares its understanding of Isa 6: 9-10 to an extent with Deutero-Isaiah, 
where the deaf are commanded to hear and the blind to see (Isa 42: 18-20; cf. 42: 16). 335 
and where the people have eyes but cannot see and ears but cannot hear (Isa 43: 8). 336 In 
330 The parallel in Matt 16: 11 reads vaC ob voelTc OU Ob ITEpt apTWV CITFOV -briv, ("How is it that you do 
not perceive that I was not speaking to you about loavesT'). In the following verse the disciples' lack of 
understanding is resolved, ouvi7pi rather than voEW (cf. Matt 16: 9,11) being used to refer to understanding: 
0 TýC C' TIC TaV Y TWV d), X' etw6 TIC Waxýc T(; v TOTC 0VVfjKav 6Tz obic Elnev TrpoaýxEzv dn' VV ap a 
, Paptuamv Kai laSSovKamv ("Then they understood that he had not told them to be on their guard against 
the leaven of the loaves, but against the teaching of the Pharisees and Sadducees"). No such resolution 
occurs at the end of the pericope in Mark. 
331 Commenting on Mark 3: 5, Robert Guelich notes that the hardness of heart of those around Jesus recalls 
Israel's response to the prophets message in the OT (Mark 1-8: 26,137; cf. p. 424). 
332 Edwin Good, Irony in the Old Testament (2d ed.; Sheffield: Almond, 1981), 136-137. 
333 Clements, Isaiah 1-39,77. 
334 According to Good's understanding, this kind of irony is the juxtaposition of the "is" and the "oughe' 
(irony, 31): the prophet should bring understanding, but he does not; the hearts of the people should 
understand, but they do not. For the idea that the LXX translator intended to soften the harshness of the 
MT, see Evans, To See and Not Perceive, 61-68. 
335 Here the irony is based on incongruity (cf. Good, Irony, 30-31). The incongruity is that those who 
cannot see are commanded to see, and those who cannot hear are commanded to hear. 
336 Isa 43: 8. Note that the irony in the MT of Isa 6: 9-10 revolves around the paradoxical role of the 
prophet, whereas in the LXX of Isa 6: 9-10 and in the MT of Isa 42: 18-20 and 43: 8 the irony revolves 
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Isa 44: 18, Israel's blindness and deafness are understood to have given rise to the idolatry 
discussed in Isa 44: 9-20.337 Ronald Clements argues that the themes of blindness and 
deafness found in Isa 6: 9-10 are taken up and developed in later portions of Isaiah. This 
accounts for Isa 42: 16,18-19; 43: 8; 44: 18, ft also accounts for later passages which 
develop these themes further, namely Isa 35: 5; 29: 18 . 
338 A later development on the 
basis of earlier prophecies seems likely, and in this case Isa 43: 10 points to a resolution of 
Isa 6: 9-1039 Though the people are blind and deaf, YHWH will restore their 
understanding: "You are my witnesses (an oracle of YHWH), and my servant whom I 
have chosen; so that you may know and believe me, and understand that I am he" (MT). 
YHV*rH's irruption into the lives of his people resolves the incongruity between the 
blindness, deafness, and hardness of heart they have cultivated and the faculties of 
understanding, seeing, and hearing that were his gift to them (cf. Deut 29: 3). 340 
Isaiah 43: 10 (LXX) reads YEVEGOE g0l jlapTVPE(;, K611W [ta'PTV4;, XEYEL Kuptoc 6 
341 - Omr;, Kai 6 Ttak, ov EfEXEtapiv, tVa yVaTE Kai ITtCFTEI')CYYITE Kai GVVýTE OTt ýYW% 
'EIRI, 
" Become witnesses for me, and 1, too, a witness, says the Lord God, and 
my servant, whom I have chosen, so that you may know, believe, and understand that I 
AM. " The conflict between hardness of heart and understanding is resolved by YHWH's 
around the incongruity between blindness and seeing, deafness and hearing, hardness of heart and 
understanding. In Isa 6: 9-10 the hearers have their faculties but cannot use them. In Deutero-Isaiah, the 
people, now blind, deaf, and without understanding, are paradoxically commanded to see and hear. 
337 Ronald E. Clements, "Beyond Tradition-History: Deutero-Isaianic Development of First Isaiah's 
Themes, " in The Prophets: A Sheffield Reader (ed. P. R. Davies; BibSem 42; Sheffield: Sheffield Academic 
Press, 1996), 137; repr. from JSOT 31 (1985). 
338 Clements, "Deutero-Isaianic Development, " 136-138. Clements summarises his argument thus 
("Deutero-Isaianic Development, " 138): [I]f we can reconstruct the chronology of the development of this 
theme in the book of Isaiah we arrive at the following picture. First Isaiah's call account used the imagery 
of Israel's blindness and deafness to signify the refusal of the people to listen and respond to the prophet's 
message. In chs. 42 and 43 the unknown exilic prophet has taken up this imagery to affirm that it describes 
a condition which still prevails, but in spite of it God's salvation will quickly come. Further development of 
the imagery in 35.5 and 29.18 then uses the idea that the ending of (physical) blindness and deafness will 
characterize the coming great era of salvation. 
339 Compare the way in which Isa 44: 26 resolves the threatened and fulfilled catastrophe announced in Isa 
6: 11, declaring that since the terms of Isaiah's initial commission are fulfilled, the time for restoration may 
begin (Clements, "Deutero-Isaianic Development, " 142-143). 
340 Cf. Isa 41: 20, where the people see (TIN-1), know (D-il), and understand (i7DU Hiphil) that the hand of 
YHVVH has acted. 
341 IvvATc translates irmn, recalling the connection between avv' z an .T I'MA d 112characteristic of Daniel-E). 
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intervention and, importantly, the focus of understanding is the identity of YHWH 
himself. This recalls Jer 5: 21, where YHWH exhorts "a people foolish and mindless" 
(ný 1"M ý: )O C. V) to listen, though they have eyes but do not see and ears but do not ..: TT- 
hear. 342 In Jer 5: 22 YHWH asks "do you not fear me? " 0- Wllnlý 'M*M). This T 
implies that an absence of fear of YHWH accompanies blindness, deafness, lack of 
understanding, and hardness of heart. Fear of YHWH, on the other hand, accompanies 
seeing, hearing, and understanding. Thus in Isa 42-43, seeing, hearing, and understanding 
are linked with recognising YHWH, whereas the absence of these faculties is 
synonymous with not recognising him. Ezek 12: 2 also picks up the theme found in Isa 
6: 9-10, but as in Jer 5: 21 the resolution involves YHWH bringing destruction on his 
obstinate people rather than bringing understanding to them. Jeremiah 5 and Ezek 12, like 
Isa 6, reflect the proximity of destruction rather than the proximity of redemption 
reflected in Isa 43. 
The next stage in the trajectory is Dan 8-12. Although Daniel is he does 
not at first understand what is revealed to him. In Dan 8: 15 he "sought understanding, "343 
prompting Gabriel to interpret the vision. Nevertheless, Daniel was "perplexed on 
account of the vision, not understanding. "344 Daniel's confession follows (Dan 9: 4b-19), 
in which we hear that the disobedience of the people caused the exile (Dan 9: 13). In Dan 
9: 13, Daniel laments that the people have not turned "to understand your (viz. God's) 
truth, " which in 0 reads TOU avvievat iV ITa" eiMlOdq uov, "to understand all your 
truth. "345 Daniel owes his understanding to Gabriel (Dan 9: 21-23,25; 10: 1,11-12), but 
his understanding is only made possible by his decision to seek understanding. The 
342 Mark 8: 18 and Matt 13: 13 allude directly to Jer 5: 21 and Ezek 12: 2. Cf. Taylor, Mark, 367; Cranfield. 
Mark, 262; W. L. Lane, The Gospel According to Mark: the English Texts with Introduction, Exposition 
and Notes (NICNT 2; Grand Rapids, Mich.: Eerdmans, 1974), 279 n. 35,282; Anderson, Mark 202; 
Guelich, Mark 1-8: 26,425. 
343 MT: -121: 1 11Vjj?. "; R1; OG: ZCTITOVV Stavo7jOlvat; 0: ZC7'jTOVV 01)'VEGIV. 
344 MT: I= J'Rl, CM1n2, jR, I,; OG: Kal 4CM)OPTIv brl -rq 6pavaTt, Kai obklc ýv 6 
Stavoov'vevoc; 0: Kai Oav'gaCoV T7')V opaciv, Kai obK ýv 6 a-umv. 
345 MT: OG: Biavo-nOylvat TT'jv 6iKa&ouVv7jv uov, mu'pte, "to understand your 
righteousness, 0 Lord. " 
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language used is of setting the heart to understand (Dan 10: 12)ýý In Dan 12: 8, Daniel 
again does not understand, 347 though his lack of understanding is resolved through the 
angel's interpretation (Dan 12: 9-13). 
The book of Daniel thus develops a number of themes found in Isaiah, Jeremiah, 
and Ezekiel. The obstinacy of God's people is a common denominator. All four link 
divine retribution with the people's failure to respond to his gift of a heart to understand, 
eyes to see, and ears to hear (Deut 29: 3). In Deutero-Isaiah, YHWH himself intervenes to 
enable people to understand. 348 In Daniel, Daniel takes the initiative through his prayer 
of confession. In resolving to confess Daniel showed his willingness to seek 
understanding, and he is rewarded with the gift of understanding through Gabriel's 
mediation. 
Mark is connected with this trajectory. The disciples' lack of understanding in 
Mark 6: 52 is deeply ironic when read in light of Isa 43: 10. m9 Mark 6: 52 occurs in close 
proximity to a phrase in which Jesus reveals an aspect of his identity. In Mark 6: 50 he 
says Oap(YE-ITE, ZYG) Elgl* 1AT1 ý)OAERJOE, "be brave, I AM; do not be afraid. "3-50 Reading 
346 MT: 1,; -* 1; ý-m ýM; OG: ZBwKal; TO' Wp6a(onOv (jou StavoTIOývai; 0: ZawKaC T7)V KapStav aou 
TOD OVII&EM. Cf. Isa 42: 25; 4 Ezra 14: 8; §6.2.1 below. 
347 MT: 1`. ýN HýP; OG: ob Stevo4"v; 0: ob avvýKa. 
348 Cf. also Isa 42: 16. 
349 Eugene E. Lemcio understands Mark 4: 1-20, which he reads in light of passages in Isaiah, Jeremiah, 
and Ezekiel relating to the moral blindness and deafness of Israel, as ironic. Although Mark 4: 10-11 
distinguishes between the status of insiders, to whom the mystery of God's kingdom had been given, and 
that of outsiders, for whom things occur in parables to prevent their repentance, the disciples' query (Mark 
4: 10) and Jesus' rejoinder (Mark 4: 13) indicate that despite the difference in status between insiders and 
outsiders their response is similar. Lemcio notes "[flhe great irony in all this is that those who have been 
granted the ability to perceive the rule of God in the mystery and ambiguity of its historical manifestation 
and reception are in danger of finding themselves among the casualties if they fail to realize that their status 
carries with it awesome, moral obligations" ("External Evidence for the Structure and Function of Mark iv. 
1-20, vii. 14-23 and viii. 14-21, " JTS 29 [1978]: 334). 
350 Mach notes that the motif of fear, present in both theophanies and angelophanies in the OT, is 
transferred to christophanies in the NT (Entwicklungsstadien, 57-58; see Matt 14: 27 [par. Mark 6: 50]; 17: 6- 
7 [par. Luke 9: 341; 28: 10 [cf. 28: 5]; Luke 5: 4-11; Acts 18: 9; Rev 1: 17). For Mach, the parallel between 
theophanies and angelophanies in this case indicates an ambivalence between God and angels, a point 
which is strengthened by the Christian transference of the fear-motif to appearances of Jesus 
(Entwicklungsstadien, 58). This ambivalence makes the application of passages about YHWH in Deutero- 
Isaiah to Jesus in the Gospels comprehensible. See further: John 6: 20; Ep. Apos. 11; 2 En. 1: 8; 21: 3; 22: 5; 
Apoc. Ab. 16: 3-4. 
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this passage backwards, the disciples' lack of understanding derives from their confusion 
at the abating of the wind (Mark 6: 5 1) % 
351 which had occurred when Jesus got into the 
boat immediately following his revelatory words: "I AM; do not be afraid. " Isaiah 43: 10 
(LXX) reads ITIOTEV"TE Kat CFVVýTE OU EYW% E191, "you shall believe and understand 
that I AM. 99352 Although YHWH is the speaker in Isa 43: 10, understanding in the Markan 
passage is linked with the revelation of the identity of Jesus, and the fact that EYW' Elpt is 
used by Jesus to refer to himself recalls both God's self-revelation 353 and the self- 
identification of other heavenly beings. This is also true of Jesus' command ttý 
4ý00EýGOC. 354 
In the case of the influence of Daniel, the fact that Daniel cannot understand on 
his own is a type for the disciples' lack of understanding in Mark. Neither the book of 
Daniel nor Mark explicitly state that lack of understanding is resolved, though Dan 12: 9- 
13; Mark 8: 29355 may imply this. The are patterned on the understanding 
Daniel of the court tales rather than the Daniel of chapters 8-12: they are not patterned on 
a figure who Jmnt understand. 
This discussion demonstrates that the motif of incomprehension in Mark 6: 52 
must be read against the background of a trajectory beginning with Isa 6: 9-10 and 
developing through Deutero-Isaiah, Jeremiah, Ezekiel, and Daniel. Deutero-Isaiah is 
especially significant: the connection with Mark suggests that understanding must be 
focused on the (heavenly) identity of Jesus, which is simultaneously the content of the 
revelation Jesus' ministry is intended to impart. 
351 For the idea that the disciples' amazement betrays their lack of understanding about the identity of 
Jesus, see Guelich, Mark 1-& 26,352. 
352 MT: NI-il 12A-12) 111; ýj "you will believe me and understand that I am he. " TI 
353 Lane notes that the Markan text uses the language of theophany familiar from the LXX (Mark, 236- 
237,238-239). Cf. Guelich, Mark 1-8.26,351. 
354 See above, n. 346. Lane, Mark, 237; Heil, Jesus, 12. 
355 However, Mark 8: 32 implies that Peter at least still did not understand (cf. 9: 6,32), prompting Jesus' 
rebuke in verse 33. 
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4.2.2. Isaiah 42-43 and understanding Jesus' identity 
To elaborate on this point, we must explore the influence of Isa 42-43 further, beginning 
with J. C. Coetzee's work on the relationship between the absolute ' Elpt utterances of EyW 
John 8-9, Isa 42-43, and Exod 3: 13-17.356 
Coetzee notes, first, that in Isa 42-43 there is an accumulation of I AM" sayings 
with YHWH as the subject '357 and that in John 8-9 there is an accumulation of I AM" 
sayings with Jesus as the subject. 358 Second, Jesu? self-identification as light of the world 
(John 8: 12; 9: 5) recalls YHWH's servant as a light to the nations (Isa 42: 4,6-7,16). 359 
Third, both Isa 43: 9-12 and John 8: 13-18 are formulated as lawsuits, within which, 
fourth, YHWH witnesses to his own person (Isa 43: 10) and his saving activity (Isa 43: 3, 
11), and Jesus witnesses to his own person (John 8: 24,28) and his saving activity (John 
8: 24,32,36). Fifth, their witness must be acknowledged and believed (Isa 43: 10b [LXX]; 
John 8: 24,28). Sixth, there are direct parallels between YHWH's servant in Isa 42-43 and 
356 See the synopsis given in J. C. Coetzee, "Jesus' Revelation in the EGO EIMI Sayings in Jn 8 and 9, " in 
A South African Perspective on the New Testament. Essays by South African New Testament Scholars 
Presented to Bruce Manning Metzger during his Visit to South Africa in 1985 (ed. J. H. Petzer and P. J. 
Hartin; Leiden: Brill, 1986), 171-173. Coetzee's presentation of the evidence is thorough and systematic, 
though he is not alone in making the connection with Isa 42-43 and Exod 3: 13-17. C. K. Barrett suggests 
that ZyW etvi indicates the eternal being of Jesus and places Jesus on a level with God, noting that Isa 43: 10 
(LXX), which may, along with comparable passages in Isaiah (e. g. Isa 41: 4; 43: 13; 46: 4; 48: 12; cf. Deut 
32: 39), be influenced by Exod 3: 14-16, is a close parallel of John 8: 24 (The Gospel According to St. John: 
An Introduction with Commentary and Notes on the Greek Text [London: SPCK, 1958], 283; cf. pp. 242, 
275). Christopher Morray-Jones notes that "[t]he ego eimi sayings of Jesus suggest that he claimed to be an 
embodiment of the divine Name or, at least, that his followers made this claim" ("Transformational 
Mysticism in the Apocalyptic-Merkabah Tradition, " JIS 43 [19921: 14-15). See also Raymond E. Brown, 
The Gospel According to John I-XII (AB 29; New York: Doubleday, 1966), 535-538; G. R. Beasley- 
Murray, John (WBC 36; Waco, Tex.: Word Books, 1987), 130-131,139-140; Martin Scott, Sophia and the 
Johannine Jesus (JSNTSup 71; Sheffield: Sheffield Academic Press, 1992), 116,13 1. D. M. Ball offers a 
useful survey of the parallels that have been adduced to the ZyW Etlit sayings in John (I Am' in John's 
Gospel. Literary Function, Background and Theological Implications [JSNTSup 124; Sheffield: Sheffield 
Academic Press, 19961,23-45). On the possible background to these sayings in the Jewish wisdom 
tradition, see: Scott, Sophia, 116-13 1. 
357 Coetzee, "Jesus' Revelation, " 17 1. See: Isa 42: 8; 43: 3,10,11,12,15. 
358 John 8: 12 (cf. 9: 5), 18,24,28,58. John 8: 24,28,58 belong to Brown's first category of Z-Yw' CIP& 
sayings (absolute use with no predicate): cf. John 13: 19. John 8: 12; 9: 5 belong in his third category (use 
with a predicate nominative): cf. John 6: 35,51; 10: 7,9,11,14; 11: 25; 14: 6; 15: 1,5. See Brown, John I- 
X11,533-535. 
359 Brown compares John 9: 5 with Isa 49: 6, where the servant is a light to the nations (John I-XII, 372). 
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Jesus in John 8-9.360 Coetzee concludes that Jesus "uses the absolute EGO EIMI as a 
technical term which carries exclusive claims with regard to both his own person and his 
messianic work, "361 claims unique unity with YHWH, and identifies himself to be the 
servant of YHWH of Deutero-Isaiah. 362 Jesus' unique unity with YHWH is expressed by 
his explicit allusion to YHWH's self-disclosure to Moses in Exod 3: 13-17 in John 
8: 58.363 
David Mark Ball argues that John 8: 18 is dependent on Isa 43: 10 (LXX). The 
phrase ýYW Elgi 6 VaPTVp6V ITEPI ipaVT6 takes its content from the opening words of 
that verse. 364 Jesus takes the role of the Isaianic servant who acts as a witness, 365 and the 
description of Jesus as the one who bears witnesses speaks of both his role and his 
identity. 366 John 8: 24,28 refer to Jesus' identity, and both depend on Isa 43: 10 
3-% 
. 
67 The purpose of bringing witnesses in Isa 43: 10 is Eva 'YVWTE Kai ITIOTEVCF71TE (LXX) 
Kai GVVýTE OU iyd Elgi, "that you may know, believe and understand that I AM, " 
recalled in John 8: 24 through the words ýav yap VTj ITIOTEV'CFTITE OTI ýY('J E191, "for if you 
do not believe that I AM, " and in John 8: 28 through the words TOTE YVWGEGOE OTI ýYw 
Elpi, "then you will know that I AM. "" By applying the words of Isa 43: 10 to himself, 
the Johannine Jesus is claiming for himself an "exclusive soteriological function that in 
360(l) YHVM calls his servant as covenant for his people and light for the nations (Isa 42: 6), and Jesus 
claims to be light of the world (John 8: 12; 9: 5); (2) The servant will primarily operate in the midst of the 
blind and a blindness-stricken people (Isa 42: 7,16,18-20; 43: 8), and Jesus operates as the light with the 
man bom blind (John 9: 1) and over against an unbelieving, spiritually blind Pharisaism (John 9: 39-41); (3) 
The servant will open the eyes of the blind (Isa 42: 7), and Jesus confirms that he is the servant who can 
really heal the blind (John 9: 5-7,25-26,39); (4) The servant will lead people out of darkness into the light 
(Isa 42: 16; cf. 42: 7), and Jesus declares himself light of the world, who leads peple out of darkness into the 
light of life (John 8: 12). Coetzee, "Jesus' Revelation, " 173. 
361 Coetzee, "Jesus' Revelation, " 173. 
362 Coetzee, "Jesus' Revelation, " 174. 
363 Coetzee, "Jesus' Revelation, " 174-176. 
364 Ball, 'IAm', 186. 
365Ball, 'IAW, 186-187. 
366Ball, 'IAW, 188. 
367 Ball, 7AW, 188-189. 
368Ball, 7AW, 189. 
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Isaiah was reserved for God alone. "30 
The link with Isa 43: 10 points towards Jesus' identification with the Father, iyw 
Elpt identifying Jesus not only with YHWH's saving action but with YHWH himself. 
John 8: 24,28 thus refer specifically to Jesus' identity. There is also a connection between 
John 8: 58 and Isa 43: 10 (LXX). In the phrase uptv 'Appaag YEVEaOat EyW Elp, "before 
Abraham came to be, I AM, " there are contrasts between ytvogat and Elp, and between 
the aorist yEvEaOat and the present Elp'. This is linked with Isa 43: 10 because in the 
phrase Eva ... GVVTITE OTI 
ýYd EIRI, EýVTTPOGOEV [tov obr, iYEVETo Woc 06C, "that ... 
you may understand that I AM, before me no other god came to be, " there are again 
contrasts between ylvopat and Elp and between the aorist ýYEVETo and the present 
Elp. " Moreover, Tg. Isa. 43: 10-13 mentions Abraham, 371 suggesting that John is not 
only dependent upon Isa 43: 10 (LXX) but knew a tradition, later embodied in Targum 
Isaiah, relating this passage with Abraham. In John 8: 58, which is the culmination of a 
debate about Jesus' identity, 372 Jesus identifies himself with the nature of God. 
373 In 
John 13: 16-19 there are further points of contact with Isa 43: 10 (LXX): 4jexEfag-qv in 
.16 John 13: 18 recalls the same form in Isa 43: 10, and the phrase I'va TRUTEV011TE 01 Tav 
'YEVIlTat OU ý'Yd Elgt, "that you may believe when it happens that I AM" recalls 'Eva 
374 
'YV6TE Kai ITIOTEW711TE Kai GVVýTC OT1 EYW Ellit in the Isaiah passage. In choosing his 
disciples, Jesus identifies himself with YHWH, who chooses his servant. 
4.2.3. Mark 6: 50,52 
Coetzee and Ball make strong cases for understanding Isa 42-43 as the background to the 
absolute cyw Elp sayings in John. Ball's study is important for our purposes because it 
369 Ball, 'IAm', 190. 
370 Ball, 'IAm', 195. 
371 Ball, 'IAm', 197-198. 
372 Ball, 'IAm', 195. 
373Ball, 'IAm', 198. 
374 Ball, 'IAm', 199. 
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stresses that in alluding to Isa 43: 10 (LXX), the Johannine Jesus is making a significant 
statement about his identity. 
It is also possible to read Mark 6: 50375 in light of Isa 42-43, Jesus' kyW clvt 
identifying him with YHWH in the Isaianic passage. Furthermore, it is incumbent upon 
the disciples to "understand that I AM. " In Mark 6: 52, however, they do not understand. 
Understanding in this passage is focused on Jesus' identity, which remains hidden 
because the disciples do not "understand that I AM. " Jesus' command p) ýopCtaft also 
recalls the LXX of Dcutcro-Isaiah, in which YHWH repeats the command Ph 4ýopoý on 
several occasions (Isa 41: 10,13-14; 43: 1,5; 44: 2; 54: 4). Ball also lists several OT 
commands not to fear, which arc accompanied by k-jW Elp and placed in the mouth of 
God. 376 John Paul Heil reads the story of Jesus walking on water as an epiphany, 
defining this literary genre as 
A disposition of literary motifs narrating a sudden and unexpected manifestation of a 
divine or heavenly being experienced by certain selected persons, in which the divine 
being reveals a divine attribute, action or message. The essential characteristic of an 
epiphany is that it reveals some aspect of God's salvific dealings with his people. An 
epiphany thus presents or offers a particular revelation to certain people, who are then 
free to accept or reject it . 
377 
Heil notes in relation to Matt 14: 27 that the background for iyw cipt and pYl ýopiioft is 
in Isa 43: 1-13, thus concurring with our conclusions in relation to Mark 6: 50. The ý-yw 
Elpt, for Heil, "signifies the self-identification of Jesus as the revealer of Yahweh. " By 
coming to his disciples' rescue, Jesus is revealing his character by performing a 
characteristic saving action of Yahweh. 378 
Heil's conclusions inform this study in two ways: (1) Heil explains the 
375 Cf. Mark 13: 6; 14: 62. 
376 Ball, 7Am', 182. 
377 Heil, Jesus, 8. 
378 Heil, Jesus, 59. 
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background of the story of Jesus walking on water in terms of Isa 43; (2) by identifying 
this story as an epiphany Heil acknowledges that Jesus is a heavenly figure. Thus o-b 
avvýKav in Mark 6: 52 refers to the disciples' failure to understand Jesus' character as a 
heavenly being acting on behalf of YHWH. This is precisely the opposite of Isa 43: 10 
(LXX), in which CFVVýTc refers to God's peoples' future understanding of YHWH. 
Ironically, Jesus' identity is known to an unclean spirit in Mark 1: 24, the first being to 
respond to Jesus in the world. 379 
M. Eugene Boring compares Mark's description of Jesus walking on water in 
Mark 6: 48 with OT language for God, and while rejecting the notion that ýyW elpt in 
Mark 6: 50 identifies Jesus with YHWH he affirms that the phrase is suggestive of a high 
Christology. 380 Boring argues that although Mark does not use specific God-language of 
Jesus, and holds neither an incarnational nor an adoptionist Christology, he tells a story 
about Jesus which is simultaneously a story about God. 381 Jesus is affirmed as the 
"functional equivalent of God" without compromising either Jesus' humanity or the one 
God's uniqueness. 382 Boring does not explore the theme of incomprehension, but by 
asserting that Jesus is the functional equivalent of God he helps to establish that what is 
not comprehended is connected with the actions of the divine. The disciples do not 
comprehend that Jesus is here revealed as one who acts in the place of God. 
In conclusion, the collocation of iyw Elp, a command not to fear, and avviTIV& 
suggests dependence upon the LXX of Deutero-Isaiah (esp. Isa 43: 10). The link with the 
absolute kyw' ellit sayings in John suggests that in the pre-Gospel traditions Isa 43: 10 
(LXX) was already connected with the identity of Jesus. John and Mark bear witness to 
this independently. Furthermore, as Isa 43: 10 (LXX) makes the person of YHWH the 
379 Cf. M. Eugene Boring, "Markan Christology: God-Language for JesusT'NTS 45 (1999): 466. 
380 Boring, "Markan Christology, " 467. See Exod 33: 22; 1 Kgs 19: 11; Job 9: 8; Isa 43: 16; cf Gen 18: 3. 
381 Boring, "Markan Christology, " 470-47 1. 
382 Boring. "Markan Christology: ' 463. Boring examines the following texts to justify this view: Mark 
1: 2-3,11.16-20,24,23-27; 2: 1-12; 4: 35-4 1; 5: 6; 6: 48,50; 7: 1-23; 9: 2-8,37; 12: 1-11,35-37; 13: 6,13,3 1; 
14: 60-64; 15: 39. 
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focus of understanding, Mark 6: 50,52 make the person of Jesus the focus of 
understanding. The connection with Isa 43: 10 (LXX) suggests that Jesus is a figure who 
acts in the place of God. He is a revealer figure since his actions are intended to reveal his 
identity either as a heavenly figure in his own right or as an exceptional human acting in 
the place of God. 
4.2.4. Mark 8: 17,21 
This should be extended to Mark 8: 17,21, which are linked with Mark 6: 50,52 through 
the use of avvrnp and the proximity of a feeding miracle. Norman A. Beck goes one step 
further, placing both Mark 6: 45-52 and Mark 8: 14-21 within a section of eucharistic 
teaching texts (Mark 6: 30-8: 21). 3ý13 In Mark 8: 17,21, the disciples have failed to 
understand the significance of the feeding of the four thousand (Mark 8: 1-10; par. Matt 
15: 32-39). In Mark 6: 52 the disciples' lack of understanding is linked with the feeding of 
the five thousand (Mark 6: 32-44; par. Matt 14: 22-33; Luke 9: 10b-17; John 6: 1-15). The 
latter occurs in John, where it precedes both the account of Jesus walking on water (John 
6: 16-21; par. Mark 6: 45-52; Matt 14: 22-33) and the revelation of Jesus as the bread of 
life. 384 It is probable that in both the canonical Gospels and the pre-Gospel tradition the 
feeding miracles and the walking on water were understood as revealing Jesus' identity. 
On the level of Mark, William Lane suggests that the two feeding miracles "indicate that 
Jesus' mighty works as well as his teaching were parabolic in the sense that they pointed 
,, 385 beyond themselves to the secret of his own person, and that the disciples and the 
Christian audience of the Gospel should understand the secret that Jesus is the Messiah 
and the Lord. 386 For Jindrich Mdnek incomprehension is also connected with Jesus' 
383 Norman A. Beck, "Reclaiming a Biblical Text: The Mark 8: 14-21 Discussion about Bread in a Boat: ' 
CBQ 43 (1981): 52. Mark 6: 30-8: 21 then belongs to a section of emphasis on Jesus teaching his followers 
(Mark 6: 7-9: 50), part of the section dealing with the Galilean ministry of Jesus (Mark 1: 14-9: 50). 
384 John 6: 35: 4-yW' etp 6 aPTOC TýC Cwýc. Jindrich Minek takes &PTOC in Mark 8: 14 as symbolic of Jesus 
the bread of life, suggesting also that this was the impulse for John's symbolic use of aPTOC in John 6: 35, 
the first of the ky(S eltit sayings: "Mark viii 14-2 1, " NovT 7 (1964): 11-12. 
385 Lane, Mark, 282. 
386 Lane, Mark, 283. 
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identity: in discussing about the loaves in Mark 8: 16 the disciples fail to understand that 
the bread of life is with them in the boat. 387 For Guelich the disciples in Mark 8: 14-21 
fail to understand what the miracles say about the person and work of Jesus. 388 It is thus 
safe to conclude that Mark 8: 17,21 are concerned with the disciples not understanding 
Jesus' identity. 
It is important to take account of literary precedents for the pericope in which 
Mark 8: 17,21 occur. Eugene Lemcio analyses Mark 4: 1-20; 7: 14-23; 8: 14-21 as 
examples of the dialogue form, 389 for which there are OT precedents. 390 In Ezek 12: 1-16 
there is a connection between a diatribe and parabolic action. The prophet symbolises 
the exile through parabolic action (Ezek 12: 7), is met with a request for explanation (Ezek 
12: 9), and explains his action to his audience (Ezek 12: 10-16). These elements are also 
found in Mark 4: 1-20; 8: 14-20. '02 The pattern consists of the following elements: (1) A 
points to ambiguous phenomena or makes an ambiguous statement; (2) B fails to 
understand, this either being expressed clearly or implied by (3) a surprised or critical 
rejoinder from A to B's lack of understanding, and (4) an explanation given by A. 393 
Lemcio compares Mark 4: 1-20 with Ezek 17: 1-24394 and Zech 4: 10395 in light of this 
pattern, also drawing on apocalyptic texts (I En. 24-25; 396 2 Bar. 13-15). -07 
387 MAnek, "Mark viii 14-2 1, " 13. 
388 Guelich, Mark 1-&26,427. 
389 Matt 13: 3643 may also be read against the background of this form. In Matt 13: 24-30, Jesus relates a 
parable to the crowd. The words of the disciples in Matt 13: 36 imply that the disciples do not understand at 
this point, and Matt 13: 34-35, read alongside Matt 13: 10-17, implies that the crowds certainly do not 
understand. There is no critical rejoinder on the part of Jesus, but in Matt 13: 37-43 he explains the parable 
of the tares privately (cf. Matt 13: 36) to his disciples. Here, Jesus' role is analogous to the angelus 
interpres. 
390 See in particular the table given in Lemcio, "External Evidence, " 330, comparing the individual 
elements of these three pericopae synoptically against the individual elements of the dialogue form. 
391 Ezek 12: 2; cf. Mark 4: 12; Isa 6: 9-10. 
392 Lemcio, "External Evidence: '325. 
393 Lemcio, "External Evidence: '326. 
394 Lemcio, "External Evidence, " 326. 
395 Lemcio, "External Evidence: ' 327. 
3% Lemcio, "External Evidence, " 328. 
397 Lemcio, "External Evidence: ' 329. 
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In the case of Mark 8: 14-21 it is possible to identify a number of individual 
elements of the dialogue form on the basis of Lemcio's analysis., 38 Jesus' admonitory 
allusion to Isa 6: 9-10; Jer 5: 21; Ezek 12: 2 in Mark 8: 18 may be understood as a 
diatribe. 3'" Mark 8: 1-10,15, together with Mark 6: 34-44, should be understood as 
parabolic. 400 The motif of incomprehension occurs in Mark 8: 16-17ý01 followed by 
Jesus' critical rejoinder in Mark 8: 17-18.402 Jesus' explanation follows in Mark 8: 19- 
21,403 though here it takes the form of questions asked by Jesus and it is not clear in 
Mark 8: 21 that the disciples have actually grasped anything. 
While Lemcio's approach is illuminating, it is necessary to move beyond his basic 
results in order to evaluate their significance for the present work. What does the use of 
the dialogue form in the case of Mark 4: 1-20; 7: 14-23; 8: 14-21, alongside the direct 
allusion to a specific OT dialogue (Ezek 12: 1-16) tell us about the identity of Jesus and 
the significance of the disciples' incomprehension? The fact that in each case Jesus either 
performs a parabolic act (a feeding miracle) or utters a parable and then gives the 
explanation places him in an analogous position to Ezekiel, the unnamed angelus 
interpres in Zechariah, Michael in I En. 24-25, and the Lord in 2 Bar. 13-15. As in Mark 
6: 45-52, he acts as a mediatorial figure on behalf of God. Mark 4: 1-20; 7: 14-23; 8: 14-21 
are not only connected in terms of structure but also thematically and linguistically: they 
are all concerned with the fact that the disciples are supposed to understand what Jesus 
teaches them and with the disciples' incomprehension, and they all use avvITIvi. 
404 
398 For this analysis, cf. Lemcio, "External Evidence: '330- 
399 CE Mark 4: 12. 
400 Cf. Mark 4: 3-8; 7: 15. 
401 Cf. Mark 4: 10; 7: 17. 
402 Cf. Mark 4: 13; 7: 18. 
403 Cf. Mark 4: 14-20; 7: 19-23. 
404 See Mark 4: 9 (D), 12; 7: 14; 8: 17,21. See also Mark 7: 18 (par. Matt 15: 16), where Jesus asks the 
disciples whether they are also 4015VCTO( and the verb voCure is used (cf. Matt 15: 17). The same verb 
occurs in parallel with GI)ViOETC in Mark 8: 17. 
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4.2.5. Summary 
The disciples' incomprehension in Mark 6: 52 is to be read against the background of the 
OT, especially Deutero-Isaiah. This, along with the parallel influence of Deutero-Isaiah 
on John's Gospel, makes it clear that what the disciples fail to understand is Jesus's 
heavenly identity and the fact that he acts in the place of God. This is clear in Mark 6: 50, 
52 but also in 8: 17,21, where Jesus is to be understood as a mediator of revelation on 
account of the intertextual relationship between this pericope and a number of analogous 
passages in the OT and apocalyptic literature. 
4.3. Summary 
To summarise: in Mark, the theme of understanding is fundamental to the evangelist's 
portrayal of Jesus and his disciples. The disciples in Mark are modelled on the 0'ý'Ztvn 
of Daniel. They are called to understand both the mystery of God's kingdom and the 
identity of Jesus, which Jesus, as mediator, reveals to them. They prove to be incapable of 
understanding either, recalling OT texts that refer to the obstinacy and incomprehension 
of God's people. Jesus' identity is constructed by Mark and John in light of the LXX of 
Dcutcro-Isaiah, especially Isa 43: 10 (LXX), which is crucial to Mark's presentation 
of the incomprehension of Jesus' disciples. Jesus is thus a figure acting in the place of 
God as rcvcalcr, charged with bringing the disciples understanding of God's kingdom and 
his identity. 
5. Xvv(7jp in Matthew 
In Matthew avviTip serves a different purpose, Mark's motif of the disciples' 
incomprehension being absent. In Matt 13: 13,14,15 ovvt-qRt occurs as part of Matthew's 
citation of Isa 6: 9-10. There is a more pronounced anthropological dualism than in Mark 
4. In Matt 13: 10, the disciples ask Sta TL ZV napagoXdic XaXJc ai)TdK; "why are you 
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speaking to them in parables? " This creates a clear division between the disciples and 
"them, " which is explained further in Matt 13: 11, when Jesus says býCtv UBOTat yv6vat 
Ta 11VOT71pta TýC PacuWaC T6V obpav6v, kdvotc Sc Ob SEBOTat, "to you it has been 
granted to know the mysteries of the kingdom of the heavens, but to them it has not been 
given. " The disciples' insider status derives from their privileged knowledge of hidden 
mysteries. In Matt 13: 14, Jesus says dvaTrX1jPO; Ta& abTd'tC A ITPO(ý7)Tda 'Hoatov, "the 
prophecy of Isaiah is fulfilled by them" (referring to Isa 6: 9-10), linking incomprehension 
directly with the outsiders. Because the outsiders do not understand the disciples 
implicitly do understand (cf. Matt 13: 16; par. Luke 10: 23). Their understanding is 
equivalent to their knowledge of the mysteries of the kingdom of the heavens in Matt 
13: 11. The resulting link between ouvii1pt and PUCIT11pia recalls the connection between 
sapiential language and knowledge of mysteries familiar from Qumran. 
In Matt 13: 19,23 avviTIV& is unique to Matthew, reinforcing both the idea that 
outsiders are uncomprehending and his portrayal of the disciples as those who 
understand. Is there a connection with the of Daniel, as in Mark? If the .. t- 
disciples are linked with the righteous of Matt 13: 43, they are linked also with the 
of Dan 12: 3.40s In Matt 13: 52, the evangelist's characterisation of the .. I- 
disciples as those who understand is made explicit. Jesus asks uVV*nKaTC T6Ta TraVTa; 
"have you understood all these things? " The disciples reply in the affirmative, 406 and the 
reader has no reason to doubt their response until Matt 15: 16-17. 
In Matt 15: 10 (par. Mark 7: 14) Jesus says dKOVIETIE Kai CFVVVETC, "listen and 
understand. " It is implied in Matt 15: 16-17 (par. Mark 7: 18) that the disciples are 
405 Again, Daniel-O provides the most pertinent text: Kal ot ovvt&Tcc &Xdv4wvozv (5c A XattwPOTTIC TOU 
GTcpewvaTO< Kal e1110' Týv BLKa(wV TýV 7FOWY (SC 
dGTC'PEC C1 To a va Ka Tz, "and ose who ckWcIZ th 
understand will shine like the splendour of the firmament, and those from the many righteous ones (or, 
righteous ones of the many) like the stars forever and ever. " Cf. W. D. Davies and Dale C. Allison, A 
Critical and Exegetical Commentary on the Gospel According to Saint Matthew (vol. 2; ICC; Edinburgh: 
T&T Clark, 1991), 43 1. 
4W Cf. Ep. Apos. 45. In this work, the reader is given no reason at all to doubt the apostles' understanding 
after their response to Jesus. 
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&OU'VET01, "without understanding: ' but &Ktillv, "even now, " unique to Matthew, implies 
that the disciples are meant to understand and will eventually gain understanding. When 
read alongside Matt 14: 33; 16: 12 and in light of Mark 6: 52; 8: 21 an important trend 
emerges. In Matt 14: 33, which concludes the Matthean account of Jesus walking on the 
sea, the evangelist records the response of the disciples to the abating of the wind: ol 61E 
ill T; rXozq wpoucKvv-q(jav abTý )%CYOVTEC* dA1163C OCOý vtok d, "and those in the boat 
paid homage to him, saying 'Truly you are a son of God. "' The disciples therefore 
understand what this epiphany tells them about the identity of Jesus. This contrasts 
starkly with Mark. 407 Similarly, in Mark 8: 21 we are not told that the disciples 
understand Jesus' reference to the leaven of the Pharisees and Herodians: it may be 
implied that they remain uncomprehending. In Matthew, however, although Jesus rebukes 
his disciples for their lack of understanding in Matt 16: 9,11, we read in Matt 16: 12 that 
they do understand. The ambiguous saying of Jesus in Matt 13: 6; Mark 8: 15 is not a 
veiled reference to the identity of Jesus, but this passage does inform us about the 
evangelists' understanding of Jesus and his disciples. In Mark, the disciples remain 
uncomprehending, but in Matthew they have finally understood. The disciples, then, are 
those who understand. Moreover, they do not understand of their own accord: 
understanding comes because Jesus causes them to understand by explaining 
his 
parabolic words, thus performing the function of an angelus interpres (if the reference to 
his heavenly identity in Matt 14: 33 is pressed). 
As a teacher on earth who implicitly already understands the parables he expounds 
he may also be performing the function of in the sense evidenced in Dan 11: 33, 
4QInstruction, the Serekh, and D. Perhaps behind the Matthean presentation is an 
understanding of Jesus and the disciples which approximates to the 
ý"=n 
-p= 
relationship. There is also the idea of Jesus explaining parables after the manner of OT 
prophets such as Ezekiel. The tradition developed towards an understanding of Jesus 
407 See §4.2.3 above. 
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which was closer to the idea of angelus interpres (itself connected with prophets as 
mouthpieces of God explaining parables or parabolic acts). 
The use of avvqpt in Matt 17: 13 recalls Matt 16: 12. Again, Matthew portrays the 
disciples as those who understand. It is worth returning to Lemcio's study. In examining 
the dialogue form in apocalyptic literature, Lemcio notes that one component of this 
form, the critical rejoinder, A'I Wa, ý, 
ýum Aývt in the OT passages he citesýý Furthermore, 
in Matthew's account of the parable of the Sower Jesus' critical rejoinder is omitted. 409 
This may be understood as a creative adaptation of the dialogue form on Matthew's part. 
Jesus' critical rejoinder sometimes remains in Matthew. 410 The evangelist preserves the 
rejoinder to throw Jesus' explanations and the disciples' subsequent understanding into 
relief. In the case of dialogues which have no rejoinder, such as Matt 17: 10-13, the 
disciples are portrayed as understanding despite Jesus' parabolic speech. There is thus a 
gradual process in Matthew whereby the disciples are portrayed as destined to 
understand, but have to be brought to the point of truly understanding by Jesus, who is 
thus portrayed as a figure whose role is to impart the meaning of hidden mysteries after 
the example of angeli interpretes. 
In summary, Matthew's use of avviTiliz is significant, contributing to the portrayal 
of the disciples patterned on "those who understand" in Daniel. There is a dualism in 
Matthew between the disciples (called to understand) and those outside the group of 
Jesus' disciples (who will not understand). The disciples in Matthew understand what 
Jesus teaches and his identity, though their understanding is gradual. 411 They do not 
understand initially, only after further explanation from Jesus. The disciples' 
understanding stems entirely from Jesus, who may thus be understood as a heavenly 
408 Lemcio, "External Evidence, " 328. 
409 Lemcio, "External Evidence: '329. 
410 Matt 15: 16-17; 16: 8-11. 
411 Cf. Conzelmann, TDNT 7: 894-895: "[t]he disciples' lack of understanding, which in Mark can be 
overcome only by the resurrection, is not so basic here; it is only momentary, cf. 13: 34 with 13: 5 L" 
203 
figure who imparts understanding of hidden things, a figure akin to an angelus interpres. 
6. Understanding In Luke and the Identity of Jesus 
Although the incomprehension (Mark) or understanding (Matthew) of the disciples points 
towards Jesus' identity, it is the portrayal of the disciples which is primarily affected. In 
Luke, avv&-op and its cognates are significant for the portrayals of both the disciples and 
Jesus. Jesus' understanding is contrasted with the incomprehension of those around him 
and the theme of incomprehension (and its ultimate resolution) is bound up with the 
movement towards the conclusive revelation of Jesus' heavenly identity at the 
resurrection. There is thus a structural issue: Luke reserves the resolution of the disciples' 
incomprehension for the resurrection, at which point the disciples understand Jesus' true 
art . 
412 identity, which was beyond their understanding during his e, hly ministry Three 
related trajectories through Luke's gospel may be identified: (1) the use of avvi-Op and 
its cognates; (2) the incomprehension of the disciples in connection with the three passion 
predictions; (3) the gradual revelation of the identity of Jesus. 
The first connects Luke 2: 47,50; 8: 10; 18: 34; 24: 45. Luke 2: 47,50 have already 
been mentioned. 413 Jesus is marked out as a figure who possesses heavenly insight. 
Moreover, by stating that Jesus' parents ob ovvýKav To' ýýva o WXTIaEv abTcýzc the 
evangelist is doing two things: (1) he is contrasting Jesus' insight with his parents' 
(present) lack of it; (2) he is establishing Jesus as a figure whose identity is hidden behind 
parabolic sayings and acts. The phrase o-bK ýSUTC OU iV TaC TO; TraTp6c pov Sit elvat 
Ve is to be understood, on analogy with Mark 8: 15, as a parabolic saying that is not 
understood by those who hear it. Presumably the reason no explanation is offered by 
412 DanWou, Infancy Narratives, 123. Cf. Quesnell. Mind, 187; J. Christian Beker, Paul the Apostle: The 
Triumph of God in Lifie and Thought (Edinburgh: T&T Clarký 1980), 5. Quesnell sees the identity of Jesus, 
as manifested in the breaking of bread, as the focus of the disciples' understanding in the Lukan 
resurrection narrative (cf. Mark 6: 45-52; Mind, 261-264). 
413 CE §2 above. 
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Jesus is so that Luke can keep his identity hidden. The citation from Isa 6 in Luke 8: 10 
implies an outsider group who do not understand"' that is contrasted with the disciples, 
to whom the mysteries of God's kingdom are given. No contradiction exists between the 
disciples' comprehension here and their incomprehension elsewhere. Here, their 
understanding relates to Jesus' teaching about God's kingdom. Elsewhere their 
incomprehension concerns his identity. 41S The next occurrence of avvillp is in Luke 
18: 34. Following the third passion prediction (Luke 18: 31-33; par. Mark 10: 32-34; Matt 
20: 17-19) we read Kat abTO1 ObSEV TOUTWV avvýKaV Kat ýV T6 ýýva TOiýTO KEKPV1111EVOV 
eW abT6V Kat ok i'Y1VW0KOV Ta XcyovEva, "and they did not understand any of these 
things, this word was hidden from them, and they did not comprehend the things that had 
been said. " Although the pericope which is concluded by this comment appears in the 
other Synoptics the comment itself does not. Luke 18: 34 recalls Luke 2: 50, where it is 
Jesus' parents whose incomprehension is contrasted with his insight. Here it is the 
disciples whose incomprehension is foregrounded. luviTip links them, as does ýýVa. In 
both TO Aýva refers to a parabolic saying, which in Luke 18: 34 comes in the preceding 
two verses. 416 In both the parabolic saying conceals the identity of Jesus. Luke 18: 31 
describes what Jesus foretells about the suffering of the Son of Man as 1TdVTa 
yeypappEva Sta T6V 1TPO(07jT6V T4 Vtý T6 6vepduov, "everything written by417 the 
prophets regarding the Son of Man. " Jesus' 6ýva is thus his true interpretation of 
Scripture, which the disciples fail to understand. Luke 18: 34 thus points forward to Luke 
24: 25-27,31-32,44-45, when the risen Jesus expounds Scripture and finally brings 
414 Luke 8: 9-10: ZIT71pb)TWV U al)TO'V Ot paOllTal abTO; T(C al; TT) c'rq A 7rapapoXY1.6 &Z dwev- bav 
MoTaxy4vat Ta PVOT71pta T7K IýaatWaC TO; eco;, -riý'IC Sc Xotiy&C & wapapoX&C, tva AM7FOVTCC ATI 
PViTwatv Kal 6KOI; OVTCC tt"n cvvtUtv, "his disciples were asking him what this parable might be. He said, 
'To you it has been granted to know the mysteries of God's kingdom, but to the rest in parables, so that 
though they see they might not see and though they hear they might not understand. "' 
415 Cf. Laurentin, Usus, 107. Laurentin notes that the theme of incomprehension refers less to the parables 
than to the difficulty of understanding in advance the mystery of the death and resurrection of Jesus (cf. 
Luke 18: 34; 24: 25). 
416 Luke 18: 32-33: wapaBoO71OCTat -yap TC&c ýOvcutv ral Ig7iatx04acTat Kal -boptGOTIOCTat Kat 
ktITITUCCý4OCTat Kal vacjT&y(A)'aaVTCC d7FOKTCVO; GtV abT(SV. Kal Tý ýVýpq Tý TPETIO dvaGTT'PCTa&, "f6r [the 
Son of Man] will be handed over to the gentiles, and will be mocked, insulted and spat upon, and when they 
have scourged him they will kill him, but he will rise on the third day. " 
417 Aid + genitive is understood here to indicate agency. 
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understanding to his disciples. Luke 24: 45 resolves the incomprehension of the disciples 
and reveals the identity of Jesus. The disciples' incomprehension is resolved because the 
risen Jesus causes them to understand. The focus of understanding is given as "the 
Scriptures"; however, verse 44 confirms that it is specifically the Scriptures as they 
pertain to the identity of Jesus that the disciples are made to understand. 
The three trajectories intersect at Luke 18: 34. The first passion prediction 
apparently does not occasion miscomprehension on the disciples' part. However, it is 
preceded by Peter's confession (Luke 9: 20; par. Mark 8: 29; Matt 16: 16), after which 
Jesus commands his disciples not to make his identity known (Luke 9: 21; par. Mark 8: 30; 
Matt 16: 20). What follows, up to Luke 9: 36, is primarily concerned with the identity of 
Jesus. Luke 9: 36 contains a second command to silence, following the transfiguration 
(Luke 9: 28-36; par. Mark 9: 2-10; Matt 17: 1-9). This second command to silence is not 
paralleled in the other Synoptics. Luke 9: 43-45 (par. Mark 9: 30-32; Matt 17: 22-23) 
contains the second passion prediction. In Matthew, no remark is made about the 
disciples' incomprehension, presumably because their incomprehension had been 
resolved in Matt 16: 12. Mark's theme of the disciples' inability to perceive the identity of 
Jesus is continued, however, in Mark 9: 32: ol BE ftvoo-ov To' Aýpa, Kat k(ýop6VTo abTO'V 
6TCPWTýaat, "but [his disciples] did not understand the word and were afraid to ask him. " 
The Lukan parallel is more elaborate, and closely connected with Luke 18: 34. Again, 6 
vtok Toý 60p&rrov pEXXct rrapagiSouOat Etc x4fipa,; eivOpw1mv, "the Son of Man is 
about to be given over into the hands of men, " is a parabolic saying to which AýVa in 
verse 45 refers. 418 
Luke 18: 34 belongs in all three trajectories, and all three are resolved in Luke 
24: 45. Imilpt is used, alongside other verbs (&yvoCw, alaOdvogat, -ytvW'GKw), to refer to 
418 Importantly, as Laurcntin notes (Jisus, 107), incomprehension is not culpable in Luke. As in the case of 
Mary's incomprehension in 2: 41-52. incomprehension is seen in a positive light: see 2: 51 and 9: 45, where 
what Jesus says is beyond human understanding for the present. but is to be guarded and understood fully at 
a later date. 
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the perception of esoteric knowledge. There is an anthropological dualism between the 
disciples (called to understand) and outsiders (not called to understand). The fact that 
resolution comes when the risen Jesus opens the disciples' minds to understand connects 
Luke's use of avvifnp with Daniel: avvi-nVt is connected with revelation by a heavenly 
figure. As Daniel does not understand without the divine gift of insight, bestowed directly 
or through Gabriel's mediation, so the disciples only understand Jesus's identity when he 
grants them insight. 
We need now to establish more firmly the heavenly identity of Jesus in Luke. In 
order to do this it is necessary to examine the Lukan transfiguration narTative. 
6.1. The transfiguration 
Luke's transfiguration narrative is placed in a context which concerns Jesus' identity. 419 
Luke 9: 18-22 records the first passion prediction. Luke 9: 23-27 looks forward to the 
coming of the "Son of Man" (6 ulk T6 dvOpdnov) in "his glory and that of the Father 
and the holy angels" (6 Tý Sofio abTO; Kal To; waTPO'C Kat T6V 6ytwv dyyAwv). The 
transfiguration narrative follows in Luke 9: 28-36, in which reference is made to the 
"glory" (Sofa) of the transfigured Jesus (pointing back to Luke 9: 26)420 and to Jesus3 
"departure" (ZjoSoc), which points forward to his passion, death, resurrection, and (above 
all) ascension. 421 In Luke 9: 36 we read that the disciples told no-one what they had seen 
during those days. This assumes that Luke 9: 28-36 revealed the identity of Jesus, which 
419 For Conzelmann, the purpose of this passage is the announcement of the passion (Theology. 57; cf. 
page 196). Whilst this is certainly partly true within the context of the whole of Luke's narrative, the 
transfiguration itself, together with the predictions of the passion point towards the fundamental heavenly 
identity of Jesus. There is thus more than one layer to the significance of the account. 
420 In the same way, G. H. Boobyer takes Mark 9: 3 as a reference back to the prediction of the Parousia in 
Mark 8: 38 (St. Mark and the Transfiguration Story [Edinburgh: T&T Clark, 1942], 67). On this basis, 
Boobyer understands the transfiguration in Mark as "vision given beforehand of Jesus as he will be at the 
second advcnf' (St. Mark, 69; cf. pp. 64-69). 
421 Cf. Luke 9: 5 1. A. M. Ramsey, The Glory of God and the Transfiguration of Christ (London: Longman, 
Green, and Co., 1949), 123; Conzelmann, Theology, 59; E. Franklin, "rhe Ascension and the Eschatology 
of Luke-Acts: 'SJT 23 (1970): 193; John Nolland, Luke 9.21-18.34 (WBC 3513; Dallas, Tex.: Word Books, 
1993), 500; A. W. Zwicp, The Ascension of the Messiah in Lukan Christology (NovTSup 87; Leiden: Brill, 
1997), 16,85-86. On the Markan transfiguration narrative as pointing towards the resurrection, see Marcus, 
Mystery. 52 and n. 134. 
207 
was not to be made known "during those days" (iv &UMIC T&C ýVcpatc). During the 
account of the healing which follows (Luke 9: 37-43), Jesus exclaims 3 -YEvEa QTFIGTOC 
Ka -k 8tCUTpaVVEv% &c iToTc Zoogat upok bgac Kalk eivefovat bv6r, "0 faithless and 
perverted generation! How long shall I be with you and endure you? " This points towards 
a time when Jesus will have endured enough of this generation and will be taken away. 422 
The pericope which follows (Luke 9: 43-45) is the second passion prediction, which 
culminates in a statement about the disciples' incomprehension. Around the 
transfiguration, therefore, there is a cluster of texts relating to Jesus' identity, suggesting 
that the transfiguration itself holds the key to the identity of Jesus. In addition, on several 
levels this identity remains hidden. This is explicit in Luke 9: 36,45 but implicit in the 
fact that Jesus must be transformed in order for his true identity to become known. 
Before examining the transfiguration, a parallel must be drawn to the idea of 
Jesus' identity being hidden or misunderstood in connection with transformation. Such a 
parallel is found in the Ascension of Isaiah. 
6.1.1. The Ascension of Isaiah 
The Ascension of Isaiah is a post-apostolic2' Christian apocalypse which draws upon 
earlier Jewish extra-canonical traditions about Isaiah. A Syrian provenance for this work 
and a date of ca. 120 C. E. have been offered by Jonathan Knight, 
424 who notes its 
dependence on NT texts 425 and stresses its importance for the study of the history of the 
NT period and the formation of Christian doctrine ý26 On this point we enthusiastically 
concur: the Ascension of Isaiah at least bears witnesses to concepts which developed in 
parallel with those found in NT texts. The Ascension of Isaiah is of particular importance 
422 Compare 3 E& 4: 3, in which Enoch is taken up to heaven during the evil generation of the flood (cf. 3 
En. 6: 3). See further §6.1.5.1.1 below. 
423 See Ascen. Isa. 3: 2 1. 
424 Jonathan Knight, Disciples of the Beloved One: The Christology, Social Setting and Theological 
Context of the Ascension of1saiah (JSPSup 18; Sheffield: Sheffield Academic Press, 1996). 39. 
42S Knight, Disciples, 11-12. 
426 Knight, Disciples, 13. 
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for the study of early christologics. The figure who becomes incarnate as Jesus dwells in 
the seventh heaven in this text and bears the name "Beloved One. " Knight comments that 
The Beloved One in the Ascension of Isaiah is a divine being who appears on earth as 
Jesus (3.13-18; 11.2-22). The work's Christology rests on the belief that Jesus is the 
temporary epiphany of the heavenly mediator in this way. The hidden descent is thus 
made a key theme in the apocalypse. This represents a development of the earlier 
christological tradition. 427 
This links in with two aspects of our discussion so far: the heavenly identity of Jesus and 
the hiddcnness of his identity. 
In Ascen. Isa. 3: 13 we read that Beliar was angry with Isaiah for making known 
the transformation, descent, and incarnation of the Beloved: 
For Beliar was in great wrath against Isaiah by reason of the vision, and because of 
the exposure wherewith he had exposed Sammael, and because through him the going 
forth of the Beloved from the seventh heaven had been made known, and His 
transformation and His descent and the likeness into which He should be transformed 
(that is) the likeness of man, and the persecution wherewith He should be persecuted, 
and the tortures wherewith the children of Israel should torture Him, and the coming 
of His twelve disciples, and the teaching, and that He should before the Sabbath be 
crucified together with wicked men, and that He should be buried in the sepulchre. 428 
The identity of the beloved is hidden and must be revealed through the mediation of the 
prophet Isaiah. Moreover, the beloved is pre-existent and dwells in the seventh heaven. 
This text refers not only to the incarnation, but to the passion and death of the beloved, 
thus paralleling to some extent the "passion secret" of Luke. Furthermore, the term used 
for "transformation" in the Greek is VETa[wp(ýwatc, and the verb "to be transformed" is 
4ETaVOPOýOogat. METaRop-ýOopaz is used with reference to the transfiguration of Jesus in 
Mark 9: 2; Matt 17: 2, though not in Luke. 
In Ascen. Isa. 9: 14, those who crucify Jesus do not know who he is: 
And the god of that world will stretch forth his hand against the Son, and they will 
crucify Him on a tree, and will slay Him not knowing who He is. 429 
427 Knight, Disciples, 15 n. 14. 
428 Translation: Robert H. Charles, 77te Ascension of1saiah (London: A&C Black, 1900), 18-19. 
429 Charles, Ascension ofIsaiah. 62, cf. Ascen. Ism 11: 19; Luke 23: 34; 1 Cor 2: 8. 
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Similarly, Ascen. Isa. 9: 15 tells us that: 
His descent, as you will see, will be hidden even from the heavens, so that it will not 
be known who He is. 430 
During his descent, the beloved is to be transformed into the glory of those who are in 
each of the heavens. This means gradually assuming a lesser glory. 431 Those angels who 
have denied God will not know 
... that Thou [viz. the Beloved] art Lord with Me of the seven heavens and of their 
angels. And they shall not know that Thou art with Me, till with a loud voice I have 
called (to) the heavens, and their angels and their lights, (even) unto the sixth heaven, 
in order thatSou mayest judge and destroy the princes and angels and gods of that 
world, and the world that is dominated by them. 432 
During his descent, the beloved's identity is intentionally concealed when he gives the 
password to the gatekeepers of the third heaven (Ascen. Isa. 10: 24): 
And those who kept the gate of the (third) heaven demanded the password, and the 
Lord gave (it) to them in order that He should not be recognized. And when they saw 
Him, they did not praise or laud Him; for His form was like unto their form. 
In Ascen. Isa. 11: 14, the inhabitants of Bethlehem are unaware of the heavenly origin of 
Mary's child: 
And they were all blinded respecting Him and they all knew regarding Him, though 
433 they knew not whence He was. 
Finally, in Ascen. Isa. 11: 17 the beloved conceals his heavenly identity by behaving like a 
human child. This passage, like Ascen. Isa. 9: 13,434 betrays a deeply docetic outlook: 
And I saw: In Nazareth He sucked the breast as a babe as is customary in order that 
He n-dght not be recognised. 
430 Charles, Ascension of1saiah, 62. 
431 In surveying ancient speculation on the enumeration of the heavens (W. R. Morfill and R. H. Charles, 
The Book of the Secrets of Enoch [Oxford: Clarendon, 1896]. xxx-xlvii), R. H. Charles notes that in the 
Ascension of Isaiah "the inhabitants of one heaven differ from those of another merely in possessing greater 
degrees of glory and knowledge' (Morfill and Charles, Secrets, xlii). 
432 Ascen. Isa. 10: 11- 12. Charles, Ascension of Isaiah, 70-7 1. 
433 Charles, Ascension of Isaiah, 77. Cf. Luke 2: 50. 
434 Cf. Ascen. Isa. 11: 1,19 (Lat2; cf. Slav): "Et vidi similem filii hominis, et cum hominibus habitare et in 
mundo. Et non cognoverunt eurn" (Charles, Ascension of1saiah, 133,135). 
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The Ascension of Isaiah illuminates our discussion on a number of levels. First, 
understanding is linked with recognising the true identity of Christ and must be revealed 
by a mediatorial figure. The identity of Christ is a mystery which must be disclosed. The 
angelus interpres commands Isaiah to "understand" in Ascen. Isa. 11: 1,22. Second, when 
the beloved descends he is transformed, which recalls the synoptic transfiguration 
narratives. Third, the beloved is a heavenly figure. These last two points lead to two 
related lines of enquiry: Jewish texts relating to transformation and texts bearing witness 
to Jewish divine agency speculation. 
6.1.2. Transformation 
In his study of angelomorphic traditions in Luke-Acts Fletcher-Louis examines the Lukan 
transfiguration narrative in the context of Jewish traditions relating to the transformation 
of an individual, traditions which have been examined in detail in a fundamental article 
by Morray-Jones. 435 Fletcher-Louis' observations should be noted here; Morray-Jones's 
observations will be dealt with in due course. 
Fletcher-Louis takes Luke 5: 1 -11; 9: 28-36 as indicative of an angelomorphic view 
of the earthly Christý36 In Luke 5: 8-10, which is not to be read as a misplaced 
resurrection account, 437 Jesus is presented as more than human (i. e., epiphanic or divine). 
Peter's wonder and posture at Jesus' knees is appropriate before a divinity 438 and Vil 
4ýopo; is elsewhere used by God or his agents when encountered by mortalsý39 Peter's 
435 Morray-Jones, -rransformational Mysticism. " See below, §6.1.4. 
436 Fletcher-Louis, Luke-Acts, 34. 
437 CE John 21. Fletcher-Louis, Luke-Acts. 36. 
438 In response to this Darren Bock rightly questions whether it is possible to distinguish between ontology 
and authority derived from God: does Peter's posture reflect Jesus' anthropomorphic identity or Peter's 
recognition that he is in the presence of a representative of God (Jesus), whose divinely bestowed insight 
from the Father enabled him to perform the miracle (review of C. H. T. Fletcher-Louis, Luke-Acts. - Angels, 
Christology and Soteriology, BSac 155 (1998): 245-246)? Bock's question could be illustrated with 
reference to I Kgs 17: 18, where the widow of Zarephath recognises; Elijah's superiority as a representative 
of God. Fletcher-Louis wrongly cites this passage in a list of texts illustrating fear and trembling in the 
presence of a divine being (Luke-Acts, 36 n. 14). Elijah is not a divine being. 
439 Fletcher-Louis. Luke-Acts, 34-35. 
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confession of unworthiness is commensurate with fear and trembling characteristic of 
humans in the presence of a divine being. " 
There a numerous points of contact between Luke 9: 28-36 and Jewish apocalyptic 
texts. The language of light, whiteness, and iridescence is widely used in apocalyptic 
descriptions of heavenly realitiesý41 Luke is familiar with -aupaITT(OV language for 
442 heavenly beings, terminology which is connected in Luke 17: 24 with the Son of 
Man. 443 AcvKdc, used in 9: 29 of Jesus' garment, is used in descriptions of angels and 
heavenly beings in the NT. 444 The change in Jesus' face recalls I En. 38: 4; 4 Ezra 7: 97. 
There are specific connections with traditions about Enoch and Moses. In Slavonic Enoch 
we find, first, a patriarch taken up to heaven, transformed, returned to earth, and finally 
assumed into heaven. This recalls Jesus' ascent of the mountain, transfiguration, journey 
to Jerusalem, and ultimate ascension. 445 Second, in 2 En. 36 God refers to Enoch's 
future life on earth and subsequent ascension, recalling Jesus' discussion of his Zjosoc 
with Moses and Elijah. 4'16 The close relationship between the later Enoch-Metatron 
tradition and the Enochic Son of Man of the Similitudes of Enoch (esp. I En. 71) suggests 
that the transfiguration is a manifestation of Jesus' identity as the Son of Man, 
particularly given the proximity of Luke 9: 23-27. 
Flctchcr-Louis's observations must be taken a step further, since they bear directly 
on the issue of the revelation of heavenly insight in Lukc and the other synoptics. This is 
because Fletcher-Louis connects the Lukan transfiguration with Jewish traditions about 
Enoch, who was himself understood as mediator figure and a figure of great wisdom. If it 
440 Fletcher-Louis, Luke-Acts, 36-37. See Judg 6: 22; 13: 22; Isa 6: 5; Job 42: 5-6. 
441 Fletcher-Louis, Luke-Acts, 40. 
442 Fletcher-Louis, Luke-Acts, 40. See Luke 10: 18; 24: 4; Acts 9: 3. Cf. Ezek 1: 4,7; Dan 10: 6 (OG and 0); 
I Em 14: 8,11,17 (Gk). See also §6.1.3.1 below. 
443 Cf. Fletcher-Louis, Luke-Acts, 46. 
444 Mark 16: 5; Acts 1: 10; Rev 1: 14; 6: 11. 
445 CL Fletcher-Louis, Luke-Acts, 44-45. 
446 Fletcher-Louis, Luke-Acts, 45. See Luke 9: 3 1. 
212 
can be shown that a parallel exists between the transfiguration and Jewish traditions about 
heavenly mediators on the level of language and imagery, a further parallel may be 
demonstrated between the mediatorial function of Jesus and the function of exalted 
mediatorial figures in Jewish speculation. 
We must now examine the intertextual resonances of the language and imagery of 
the Lukan transfiguration narrative. Then the phenomenon of transformational mysticism 
must be outlined before the figure of Enoch is examined directly in the context of Jewish 
divine agency speculation. 
6.1.3. Intertextual resonances In Luke's transfiguration narrative 
The language used by Luke in his account of the transfiguration recalls a number of texts, 
in particular passages from the Greek Scriptures. The clearest verbal examples are: 
ifaUTPaITTW, Sofa, vvýikq, and 4)opcopat. 
6.1.3.1. ktaGTpdiTTw 
The verb ZfaOTpdITTW, meaning "flash or gleam like lightning,, 447 only occurs in Luke 
9: 29 in the NT, where it is used to describe the appearance of Jesus' clothes as he is 
transformed. " There are four occurrences in the LXX (Nah 3: 3; Ezek 1: 4,7; Dan 10: 6), 
three of which are directly relevant. 
In Ezek 1: 4. Ezekiel describes "a great cloud with light all around it and fire flashing like lightning" 
(vc4)471 veyaX-n ... 
Kal 4)4yyOC Ki; x), (o albT6 Kd w7)p ZfaGTPdWTOV). 
449 In Ezek 1: 7. in Ezekiel's 
description of the four living creatures, there is a reference to "sparks like gleaming bronze' 
(owtvOýpcc ik tfaoTpd1TTwv Xa), Kd,; ). This clearly influenced the description. of the angelus 
447 BAG 273 
448 In the Matthean version (Matt 17: 2) Jesus' garments become 'Nvhite as the light" (XcvKa (Sc -ro' 4ýjc) 
and in the Markan version (Mark 9: 3) they were "shining exceedingly white' (UTL^40 VTa lhe-uKa Vav). On 
the motif of radiant clothing in reference to God, angels, and Christ see Mach, Entwicklungsstadien, 58-59. 
CC Fletcher-Louis, Luke-Acts, 40. 
449 CC T. Ab. 12: 4 (rec. A). 
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interpres in Dan 10-'0 and is part of a passage in Ezekiel which, according to Rowland, strongly 
influenced the development of an "exalted anger' tradition in Judaism. 451 In Dan 10: 6 the feet of the 
angel are like gleaming bronze (ol ITOSCC CtbTO; 6acl XaXKCO'C kfaGTpdT1TWv). There seems to be a 
trajectory from Ezek 1: 7 through Dan 10: 6 to Luke 9: 29ý52 indicating that Luke is offering an 
angelomorphic presentation of Jesus. The verb tfaGTpdTrTw is etymologically linked with the noun 
daTpa, nh, "lightning, " and the verb dGTpa7FTW, "flash, gleam. ', Z3 The verb CIOTPanTW occurs twice 
in the NT, both times in Luke. The first is Luke 17: 24, where Jesus says "as lightning flashes and 
lights up heaven from one end to the other, so will the Son of Man be" (doncp -yap J daTpanh 
dOTPa11TO-u(Ya U TýC L710' T6V obpavo'v CIC TTIV &W oýpavo'v Xdtinct, oiYTWC C'OTat 6 WC TO; 
&Wp(SiTov), thus comparing the Son of Man with lightning. The second is Luke 24: 4 in the account 
of the empty tomb: "two men appeared to them in flashing garments" (aWpcc U'o Z1140TTIGav 
ClbT&C IV WiTt doTpawrov'oj). In the parallel in Matt 28: 3, the appearance of the Angel of the 
Lord is described as "like lightning" (Oc daTpa-rr-q')454 and his garment is "white like snow" 
(), cvKO'v (Sc XttSv), recalling the whiteness of Jesus' garments in Matt 17: 2; Mark 9: 3; Luke 9: 29. The 
noun dGTpairT1 is found in Ezekiel's first merkabah vision and Daniel's vision of the revealing angel. 
In Ezek 1: 13 lightning goes out from the fire in the midst of the four living creatures (kK -ro; wvp6c 
ifeiropei; cTo daTpaw4) and in Dan 10: 6 (OG and 0) the angel's face is "like a vision of lightning" 
((SOCI 6pa= elG`TpallýC). Further illustrations may be drawn from the book of Revelation. The links 
between Ezek I and Rev 4 have long been recognised. 455 Flashes of lightning go out from the 
450 CC Rowland, Open Heaven, 98-100; "A Man Clothed In Linen: Daniel 10: 6ff. and Jewish 
Angelology, " JSNT 24 (1985): 100; Mach, Entwicklungsstadien, 58. 
451 Rowland, Open Heaven, 94-113. 
452 Gilles Quispel notes the similarities between Ezekiel's first merkabah vision and Luke's account of 
Paul's Damascus road vision, but comments that "nowhere else in his Gospel or Acts does Luke show any 
familiarity with the vision of Ezekiel" ("Ezekiel 1: 26, " 8). While the link between Luke 9: 28-36 and 
Ezekiel's vision may be indirect, via Dan 10, we cannot be certain that Luke himself was unfamiliar with 
the book of Ezekiel. For example, the resemblances between Ezekiel's vision and Acts 26: 12-18 are very 
close: cf. Haenchen, Acts, 686; Johannes Munck, Paul and the Salvation of Mankind (trans. F. Clarke; 
London: SCM, 1959). 27-28 n. 5. In addition to the resemblances cited by Quispel, surely the participle 
kfatpoi; Vcv6c (from ifaipfW, "remove') in Acts 26: 17 is intended to recall through wordplay the verb 
UAP& (from lfalpw, "lift upý) in Ezek 2: 2 (LXX). 
453 BAG 118. 
454 Cf. Jos. Asen. 14: 9. 
455 E. g., Rowland, "Visions, " 145-150; Open Heaven, 59-60. 
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celestial throne in Rev 4: 5 (bC TO; OPOVO; ZKITOPCI; OVTat &OTpawal). In Rev 11: 19, there are flashes 
of lightning when John sees the ark of the covenant revealed in God's heavenly templeý 56 In Rev 
8: 5; 16: 18 lightning seems to be associated with judgement, recalling the link between lightning and 
the Son of Man in Matt 24: 27; Luke 17: 24. These references in Revelation recall the use Of &0TpaW4 
in the Greek of I En. 14: 11,17 and SmGTpan4 in I Em 14: 8. 
What unites these texts is speculation on heavenly realities, with which lightning is 
associated. Exod 20: 18 should be noted, since the Sinai theophany, which is accompanied 
by thunder, lightning, and the fear-motif, is fundamentally a revelatory experience. So 
also is the transfiguration, which is replete with imagery drawn from Exodus. The image 
of Jesus' clothes flashing like lightning suggests he has entered the presence of the divine 
and points towards his heavenly identity. 
6.1.3.2. B6ta457 
The noun Sofa, "glory" is common in both the NT and the LXX. A Sofa body, which is 
what is referred to here, "was the sort of body generally supposed to belong to heavenly 
beings, both by later Judaism and the New Testament. "4-58 Ao fa will only be examined 
here in relation to the concept of the "glory of the Lord. "459 AO'fa appears twice in 
Luke's transfiguration narrative. In Luke 9: 31 we read that Moses and Elijah appeared in 
glory (61 6ýOEVTCC & 66f-0) and in Luke 9: 32 Peter and his companions see the glory of 
Jesus (EISOV TýnV Sofav abT6). In both verses 601a refers to the heavenly glory of 
456 We read in Rev 11: 19 that "the ark of his covenant appeared in his temple" (JO-n A KzPwTac Týc 
StaOAKIc albTOý IV 7; va; albTOZ). Mach notes several occurrences of -IIIA"I Niphal/(Yo-n in theophanies 
and angelophanies in the OT (Entwicklungsstadien, 57). The presence of (Yo-q in Matt 17: 3 (par. Mark 9: 4) 
should therefore not be ignored. 
457 On Paul's Christology of glory, see part three, §2.4. 
458 Boobyer, St. Mark, 23. Cf. Rev 18: 1; 21: 23. 
459 For this and comparable phrases, see Exod 16: 7,10; 24: 16,17; 29: 43; 33: 18-23; 40: 34,35; Lev 9: 6,23; 
Nurn 12: 8 (LXX); 14: 10,21; 16: 19; 17: 7; 20: 6; Deut 5: 24; 1 Kgs 8: 11 (par. 2 Chr 5: 14); Isa 6: 3; 35: 2; 40: 5; 
58: 8; 60: 1; Ezek 1: 28; 3: 12,23; 8: 4; 9: 3; 10: 4 (2t), 18,19,11: 22,23; 43: 2,4,5; 44: 4; Hab 2: 14; Ps 16: 15 
(LXX); 19: 2; 26: 8; 29: 3; 104: 3 1; 13 8: 5; Prov 25: 2; 2 Chr 7: 1,2,3; Luke 2: 9; Acts 7: 55; Rev 21: 23. Cf. I 
Em 14: 20,21; 25: 3,7; 47: 3; 1023; T. Levi 3: 4; Ascen. Isa. 11: 32. The phrase "the power" (Ii"IIZ; -iVA 
8i; vagm) is comparable: Mark 14: 62 (par. Matt 26: 64; Luke 22: 69; cf. Acts 7: 55-56). Cf. Let. Aris. 132, 
157. On these and related terms, see Morray-Jones, "Transformational Mysticism, " 2-5. 
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transformed humans: Moses, Elijah, and Jesus. A6ta also occurs in Luke 24: 26, linking 
the post-resurrection glory of Jesus with his glory at his transfiguration. ' Importantly, 
86ta does not occur in either Matt 17: 1-9 or Mark 9: 2-10,461 suggesting that by using 
this term Luke has a particular point to make. 
Two points should be made. First, Moses, Elijah, and Jesus all appear in glory because they are in 
the presence of God. Second, they have been transformed into a bodily form more closely 
resembling the visible manifestation of God, the ill-ii"lIZZ). 4U Michael Ramsey asserts that a 
"there seems to be good evidence that the early church thought of Jesus as Himself the manifestation 
of the Glory of God. 'A63 Fletcher-Louis reads the transfiguration as evidence of an angelophanic 
christology in Lukeýý though I suspect the truth is more complex. What angels and exalted humans 
such as Moses, Elijah, and Jesus have in common is that they are all conformed to some degree to 
the likeness of the glory of YHWH. This is connected with Paul's concept of transformation (2 Cor 
3: 18), in which humans are gradually transformed from one degree of glory into another as they 
more closely approximate the glory of the Lord. 465 The underlying notion is that the glory of 
YHWH is fundamentally anthropomorphic. 466 Thus whilst the Lukan Jesus does, as Fletcher-Louis 
argues, have much in common with Jewish portrayals of angels, in fact both Jesus and angels are 
heavenly figures which conform to the glory of God to a greater or lesser degree. In turn, portrayals 
of God's glory are essentially of a glorified anthropoid figure. As the Ascension of Isaiah shows, 
there is in early Judaism the idea that between God and humans there are various gradations of 
467 glory, but the underlying notion is anthropomorphicýý 
4W Cf. Fletcher-Louis, Luke-Acts, 8 n. 37. 
461 Cf. Boobyer, St. Mark, 65. 
4Q On the as the visible manifestation of God, see: Morray-Jones, "Merkabah Mysticism, " 
110. 
463 Ramsey, Glory of God, 150. 
464 Fletcher-Louis, "Angelomorphic Categories: ' 183-184. 
465 Cf. Morray-Jones, "Merkabah Mysticism, " 113; Carey C. Newman, Paul's Glory-Christology: 
Tradition and Rhetoric (NovTSup 49; Leiden: Brill, 1992), 210-211. On 2 Cor 3: 18 in particular, see 
Newman, Paul's Glory-Christology, 227-228. 
466 Cf. Ezek. Trag. 70. 
467 Cf. the resurrection transformation of the righteous through the various gradations of angelic glory in 2 
Bar. 51: 1-3,5,10,12 (cf. 51: 16). 
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This idea is already present in the book of Exodus. In Exod 33: 18, Moses says to the YHYM, 
,, 469 "show me your glory. In Exod 33: 20 (MT) YHWH replies: "you are not able to see my face, for 
no human sees me and lives": ý. DMAý. It is implied that IrT VT %. 
the glory of YIIWH is potentially visible, even if, as in Ezek 1: 26-28, it is sometimes only visible to 
a prophet in ecstasy 4M rather than to the general populace. This is confirmed in verses 22-23 by 
references to YIM I's hands back and face (")B . Although it would be difficult to 1 1) 
convincingly distinguish between YIIWII himself and the glory of YHWH here, the imagery is 
unequivocally anthropomorphic. 471 This holds true also of Ezek 1: 26-28, in which Ezekiel's vision 
of an enthroned anthropomorphic figure is dubbed "the vision of the likeness of the glory of 
,, 472 YHWH. Gilles Quispel affirms that the glory of YHWH, the visible manifestation of the 
invisible God, is anthropomorphic, remarking that "[e]verywhere in the Old Testament the kabod has 
the distinctive features of a human form, though of divine majesty.,, 473 
Luke refers to the glory of the Son of Man, which relates to these texts. Luke 9: 26 occurs in 
close proximity to the transfiguration, and refers to "when (the Son of Man] comes in his glory and 
that of his father and the holy angels" (OTay ZOWO & rt 86fio abTog Kal ToV iTaTpac Xat Tav dyiwv 
dy-yAwv). &6fa here relates to God himself, the heavenly Son of Man, and the holy angels, all of 
whom are heavenly figures. This applies to Luke 21: 27 also. In Luke 24: 26 Jesus says to two 
disciples on the road to Emmaus "was it not necessary for the Messiah to suffer these things and 
468 For a thorough investigation of anthropomorphic presentations of the archangelic hypostasis of the 
invisible God, with reference to Greek, Jewish, gnostic, and Christian texts from the NT onwards, see 
Gedaliahu G. Strounisa, "Form(s) of God: Some Notes on Metatron and Christ: ' HTR 76 (1983): 269-288. 
Stroumsa concludes that Christians and gnostics adopted and transformed Jewish speculation about the 
cosmic size of the archangelic hypostatic form of God ("Form(s), " 287-288). Importantly, Strournsa 
suggests that Phil 2: 6-11 and Col 1: 15-20 reflect Jewish Shiur Komah speculation, Christ being associated 
with the macrocosmic form of the invisible God ("Form(s), " 282-284). Speculation about both Metatron 
and Christ is associated with this; it seems clear that notions about transformation and glorification belong 
in the same sphere of speculation. 
469 W: I-TtYnR R] llkfli 7; LXX: St-LfdV PO& TT'jV acai)Toil 86fav. 470 : - Quispel, "Lekiel '1: 26: 1. See also Isa 40: 5. 
471 Moffay-Jones, '7ransformational Mysticism, " 3 n. 12. 
472 MT: -M711-11=-) =-i 71R-n; LXX: A iTpaoic 6Votw'jxaTOC 86471c Kupiou. Cf. Apoc. Ab. 10: 4. 
473 Quispel, "Ezekiel 1: 26, " 2. Quispel develops this idea in connection with Phil 2: 6-11. suggesting that in 
describing Christ as "in the form of Go&' (ty popýt OcoO) the hymn is dependent on Ezekiel's vision and 
assumes that God's image in man is to be found "in the outward bodily appearance of the human male" 
("Ezekiel 1: 26, " 8-9). See also Col 2: 9 (Quispel. "Ezekiel 1: 26, " 11). 
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enter into his glory? ' (obxI TaVTa Mt iTaOcIv -r6v XPLOT6V Kal clacXOEIv etc Ti1v Sdfav abTOV) 
Here, Jesus' post-resuffection heavenly identity is meant. Post-resuffection glory will also be 
received by Daniel in Dan 12: 13 (OG), though in that passage Daniel's resurrection is an 
eschatological event. 474 In Acts 7: 55 there is a clear distinction between the glory of God and 
Jesus, who is standing at the right hand of God in Stephen's vision, but Sdfa is still understood to 
refer to heavenly realities. Although Isa 52: 14 (LXX) refers to the &dfa of the Lord's servant, it does 
not seem to refer to heavenly glory and seems not to be directly connected with Luke-Acts. 
On the basis of the LXX and the NT Sofa, as well as kfaUTpanTW, points towards 
heavenly realities, reinforcing the probability that the Lukan transfiguration account is 
intended to point towards the heavenly identity of Jesus. 
6.1.3.3. v0ATi 
The Greek noun vcý&% "cloud" occurs in all three transfiguration narratives (Matt 17: 5; 
Mark 9: 7; Luke 9: 34,35). Usages of vc(ý&n in the NT fall into eight categories: (1) the 
coming of the Son of Man (Matt 24: 30; 26: 64; Mark 13: 26; 14: 62; Luke 21: 27; Rev 1: 7; 
14: 14); 475 (2) the transf iguration (Matt 17: 5; Mark 9: 7; Luke 9: 34,35); (3) angels (Rev 
10: 1; 14: 15-16); (4) the exodus (1 Cor 10: 1-2); (5) the ascension (Acts 1: 9); (6) the 
assumption of two prophets (Rev 11: 12); (7) a meteorological phenomenon (Luke 12: 54); 
(8) "waterless clouds" (VE(ý&at avv6pot), referring to immoral people (Jude 12). 
The references to the Son of Man, the transfiguration, angels, the ascension, and the assumption of 
the two prophets most clearly pertain to heavenly realities. This noun is invested in the NT with 
strong theological significance. I Cor 10: 1-2 is most significant because, when read alongside Luke 
9: 28-36, we can see a strong connection with the closing verses of the book of Exodus. In Exod 
40: 34-38 (LXX), veock-q occurs six times (Exod 40: 34,35,36,37 [2t], 38). The cloud signifies the 
presence of the hidden God, as it does on the mount of transfiguration. The noun uKTIYA, referring to 
474 Cf. Isa26: 10(LXX); Wis 10: 14; IQS IV, 6-8; IQHa IV, 15; CD III. 20; Raurell, "DOXA, "530-532. 
47S Fletcher-Louis, Luke-Acts, 41-42. 
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the tent of meeting, also occurs six times (Exod 40: 34 [2t], 35 [2t], 36,38), and occurs again in Luke 
9: 33 (par. Matt 17: 4; Mark 9: 5), when Peter offers to make three tents. The noun Sofa occurs twice 
in the phrase "the glory of the Lord" (Exod 40: 34,35). The cloud and the glory of the Lord are 
inextricably linked. Finally, the verb ZTrtoKzaýw occurs in Exod 40: 35 in reference to the cloud 
overshadowing the tent of meeting, as the cloud overshadows Jesus, Moses, and Elijah in Luke 9: 34 
(par. Matt 17: 5; Mark 9: 7). 476 
A direct connection between the transfiguration and Exod 40 cannot be denied. The implication 
is that when Jesus, Moses, and Elijah enter the cloud they are entering the presence of God. For this 
reason they must be transformed into a form more closely approximating the glory of the Lord. For 
this reason also it is unlikely that the three disciples entered the cloud, but like Ezekiel in Ezek 1: 28 
they hear a voice speaking. This voice reveals an aspect of the identity of Jesus, his divine sonship 
(Luke 9: 35; par. Matt 17: 5; Mark 9: 7): it is to be remembered that the presence of God is the place 
where authoritative revelations take place, a point thoroughly understood by the authors of the 
Second Temple apocalypses and the later hekhalot tracts. 
The noun VE(ýEX-n connects the transfiguration with the end of the book of Exodus. The 
cloud represents the presence of God, and those entering the presence of God must be 
transformed. The use of this noun in the transfiguration narrative both points to the 
presence of God and supports Luke's presentation of the heavenly identity of Jesus. 
6.1.3.4. oýopc'ojiag 
The fear motif is common to all three transfiguration accounts. In Mark 9: 6, Peter "did 
not know how he should answer, for they were terrified" (ob y6p ijS I El T" 
&TroKpift 
EKq)OPOt 'Y&P E'Y('VOVTO). 477 The disciples' fear is connected here with the transformation 
of Jesus and the appearance of Moses and Elijah. In Matthew their fear results from 
hearing the voice speak from the cloud (Matt 17: 6). In Luke 9: 34 their fear is connected 
476 Cf. Ramsey, Glory of God, 39. 
477 Cf. Mark 16: 8. 
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with Jesus, Moses, and Elijah entering the cloud. Fear is a characteristic response of 
humans in the presence of heavenly figures in biblical and early Jewish literature. In his 
overview of terms and traditions common to angels and God, 478 Mach notes that both 
theophanies and angelophanies contain this motif, the one who appears often opening his 
speech with "Fear not! "479 In the NT, this motif was transferred to christophanies, 480 
which belong, of course, to the same category. Mach notes that there is an ambivalence 
between God, angels, and Christ, as Judg 13: 22 suggests; in light of this, it is significant 
that in Luke-Acts only angels (Luke 1: 13,30; 2: 10; Acts 27: 24) and Jesus himself (Luke 
5: 10; Acts 18: 9) command people not to fear. This surely suggests that Jesus and angels 
share the same ontological state. 
6.1.3.5. Summary 
This survey of the intertextual resonances of the language and imagery of the Lukan 
transfiguration demonstrates that Luke's intent, as Fletcher-Louis suggests, is to portray 
Jesus as a heavenly figure. The language of Luke's transfiguration narrative is intended to 
remind readers and hearers of texts relating to the presence of God and the "glory of the 
Lord, " especially in Exodus, and to suggest the idea of decisive revelation. Luke's use of 
ZfaCFTpdWTw recalls Ezekiel's first merkabah vision and Daniel's vision of the angel in 
Dan 10, as well as other biblical and pseudepigraphic texts dealing with heavenly 
realities. His use of Sofa relates ultimately to the idea of the "glory of the Lord, " and to 
the idea that angels and humans who draw near to the presence of God are more or less 
conformed to this visible manifestation of God. This is confirmed by ve44X-Q, which 
recalls the cloud in Exodus which represents the presence of God. Entering the cloud 
means entering the presence of God, and drawing near to God's presence necessitates 
478 Mach, Entwicklungsstadien, 56-60. 
479 Mach, Entwicklungssladien, 57 (cf. n. 347 above). See the following: Gen 28: 13 (LXX); Judg 6: 23; 
Dan 10: 19; Tob 12: 16,17; 2 Macc 3: 24,25; 3 Macc 6: 18-20; 4 Ezra 6: 33; 1 En. 15: 1; 21: 9; 60: 3; Jos. Asen. 
14: 11; Matt 28: 4,5; Luke 1: 13,30; 2: 9,10; 24: 5; Acts 10: 4; 27: 24; cf. Matt 1: 20. 
480 Mach, Entwicklungsstadie, 4 58. See the following: Matt 14: 27 (par. Mark 6: 50); 17: 6; 28: 10; Mark 9: 6; 
Luke 5: 9,10; 9: 34; 24: 37; Acts 18: 9; 22: 9 (D E* 1739); Rev 1: 17. 
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transformation into a closer approximation of the anthropomorphic glory of God. Finally, 
(ýOPEOVat and the fear-motif generally are characteristic of theophanies, angelophanies, 
and christophanies in our literature. The fact that in Luke only Jesus and angels command 
people not to fear suggests that both share a common ontological state. In other words, 
the identity of both is heavenly. 
In terms of our quest to understand the transmission of insight in early Judaism, 
this discussion is important because it helps us to comprehend the identity of the Lukan 
Jesus and his status as a heavenly figure who transmits insight. There is a connection in 
early Jewish literature between figures who are transformed and the mediation of 
heavenly mysteries. This brings us back to the question of transformation. 
6.1.4. Transformation: Morray-jones, "Transformational Mysticism in the 
Apocalyptic-Merkabah Tradition" 
Although he does not discuss the transfiguration in his 1991 article, 481 Morray-Jones 
does explore the concept of the transformation of humans as they ascend to heaven. In 
relation to the ascent passages in the hekhalot tracts he comments that "of central 
importance is the transformation of the visionary himself into an angelic likeness of the 
divine, in which capacity he performs a mediatorial and atoning function. ', 482 This 
statement highlights the connection between transformation and mediation which is 
fundamental to the connection between transformation and the mediation of heavenly 
mysteries in the case of the Lukan Jesus. Morray-Jones argues that certain rabbis of the 
first two centuries C. E. tried to suppress an early tradition, perpetuated in esoteric circles, 
concerning the heavenly ascent of an exceptionally righteous human or humans who 
received the divine name and became associated or identified with the Angel of the Lord 
or the form of God as the enthroned Logos-Power-Glory. 483 Since historical figures such 
481 But cf. Moffay-Jones, "Merkabah Mysticism, " 120. 
482 Moffay-Jones, "Merkabah Mysticism, " 28. 
483 Moffay-Jones, "Transformational Mysticism, " 9-10,14. 
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as Mani, Elchasai, and Simon Magus claimed such an identification, he suggests that a 
goal of the mystical endeavour was transformation into the likeness of God. 484 That the 
vision of God entails the transformation of the visionary into an angelic or supra-angelic 
being is not uncommon in apocalyptic literature, 485 such transformation being described 
in terms of robing, coronation, anointing, enthronement, and transformation into fire or 
light. 486 In visionary-mystical circles, there existed the notion that exceptionally 
righteous humans could be transformed into the likeness of the glory of God just like 
heroes of heavenly-ascent narratives (Enoch, 487 Christ. 488 Mosesn and the righteous of 
the world to come. 490 Those thus transformed perform a mediatorial function: 491 
endowed with extraordinary insight and power, they intercede between the divine and 
human worlds, having been conformed to the glory of God and vested with the name of 
God. 492 
Of interest to us are the idea of transformation into the likeness of God, the 
specific terms in which such transformation is described, and the mediatorial function 
performed by the transformed individual. A prominent example explored by Morray- 
Jones is the transformation of Enoch. 493 In Hebrew Enoch, the supra-angelic being 
Metatron is portrayed as the transformed and exalted patriarch Enoch. At his ascension, 
Enoch's body is vastly expanded (3 En. 9: 2-3), he is enthroned (3 En. 10: 1-2), clothed 
484 Morray-Jones, "Transformational Mysticism, " 15,26. 
485 See: I En. 71; 2 En. 22; T. Levi 8: 1-10; Ascen. Isa. 9. Morray-Jones, "Transformational Mysticism, " 
22. 
486 Morray-Jones, "Transformational Mysticism, " 22-25. 
487 Morray-Jones, "Transformational Mysticism, " 8,10-11. Texts connected with the ascension of Enoch 
include: Gen 5: 21-24; Jub. 4: 23; 1 En. 14: 8-36: 4; 70-7 1; 2 En. 1: 12; 3: 1-3 8: 1; 55: 2; 56: 1; 57: 1; 67: 1-3; 
68: 1,3,5; 3 En. 4: 3,5,7,8; 6: 1-3; 7-15; Ascen. Isa. 9: 9; Josephus, Ant. 1.85. 
488 Morray-Jones, "Transformational Mysticism, " 11-12. 
489 Morray-Jones, "Transformational Mysticism, " 13-14. Cf. Ezek. Trag. 68-82; Philo, Moses 1.158; 
Moses 2.288. Contrast Josephus, Ant. 3.96; 4.326. 
490 Morray-Jones, "Transformational Mysticism, " 20; cf. pp. 24-27. 
491 Morray-Jones, "Transformational Mysticism: ' 20-22. 
492 Morray-Jones, "Transformational. Mysticism: ' 26-27. 
493 Morray-Jones, "Transformational Mysticism, " 8,10-11. Cf. Philip S. Alexander, "The Historical 
Setting of the Hebrew Book of Enoch, " JJS 28 (1977): 160-16 1. 
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with a magnificent robe (3 En. 12: 1-2), crowned (3 En. 12: 3-5), endowed with the divine 
name (3 En. 12: 5), and transformed into a fiery being (3 En. 15: 1-2). 494 Morray-Jones 
comments, "this seems to be a theologically sanitized version of a tradition according to 
which the ascending hero becomes identified with the kabod, 9495 comparing this with the 
Pauline and Johannine identifications of Christ with the glory and with Heb 1: 2-4,496 
citing also traditions identifying the primordial Adam with the divine 'ItID ý97 The 
T 
motif of robing the ascended figure with a heavenly garment is fairly frequent in 
apocalyptic literature, 498 with which Hebrew Enoch is to be associated. 499 
There are clearly points of contact with the Lukan transfiguration. First, the motif 
of Jesus' garments flashing like lightning recalls the robing of those ascending to the 
presence of God. -: m Second, the appearance of Jesus, Moses, and Elijah Ev 60ýh suggests 
the glorification of those in or entering the presence of God: Moses and Elijah are already 
glorified in the presence of God, and in order for Jesus in human form to enter God's 
presence he, too, must assume a glorious body as to enter in human form would be far too 
dangerous. This hints at the notion of "dangerous sacrality, " rooted in Israelite belief and 
developed considerably in both orthodox and heterodox quarters of later Judaism in 
connection with ascending (or descending) to behold the merkabah. 501 Jesus' 
494 In 2 En. 22: 8 Enoch is also anointed on his ascension: cf. Joseph P. Schultz, "Angelic Opposition to the 
Ascension of Moses and the Revelation of the Law JQR 61 (1970-1971): 292. 
495 Morray-Jones, "Transformational Mysticism, " 
i 
496 Cf. John 1: 1; 7: 39; 8: 54; 17: 5,24; 2 Cor 4: 4,6; Col 1: 15; 2: 9 (cf. 1: 19). Morray-Jones, 
"Transformational Mysticism, " 11. 
497 Morray-Jones, "Transformational Mysticism, " 15-18. 
498 Fletcher-Louis, Luke-Acts, 44-46. See: 2 En. 22: 8-9; 3 En. 12: 1-2; Ascen. Isa. 8: 14-15; 9: 9; T. Levi 8: 4- 
5; Schultz, "Angelic Opposition, " 291-292; Morray-Jones, "Transformational Mysticismt" 12 n. 61. In I 
En. 62: 15-16, Apoc. Ab. 13: 14, and Rev 3: 5 heavenly garments are associated with immortality (Schultz, 
"Angelic Oppositiont" 291). Radiant clothing is possessed by God (Ps 104: 1-2; Dan 7: 9) and angels (I En. 
71: 1; 90: 31; 2 En. 22: 8.10; T Levi 8: 2): Mach, Entwicklungsstadien, 58-59. 
499 Cf. Morray-Jones, "Transformational Mysticism, " 24. 
500 Fletcher-Louis, Luke-Acts, 40. 
Sol This dangerous qualities of the holy are reflected in the people's response to Moses in Exod 20: 19 and 
especially in the demise of Uzzah and consequent reluctance of David to take the ark into his care in 2 Sam 
6: 6-11: David L. Petersen, The Roles of Israel's Prophets (JSOTSup 17; Sheffield: JSOT, 1981), 46. 
Compare Mircea Eliade's discussion of the taboo and the ambivalence of the sacred (Patterns in 
Comparative Religion [trans. R. Sheed; London: Sheed and Ward, 19581,14-19). This idea may originate in 
the experience of "awefulness" before what Rudolf Otto terms mysterium tremendum (cf. 7he idea of the 
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glorification here perhaps anticipates his future resurrection and ascension, but also 
reveals his present, previously hidden heavenly identity, which the disciples before the 
resurrection fail to understand. It is later traditions concerning the ascension of Isaiah and 
the glorification of Enoch which enable us to conclude this. It remains to make the 
connection conclusively between transformation and status as heavenly revealer. Again, 
Enoch traditions are helpful here, and it to these that we shall turn next, after placing 
these traditions in the context of Jewish divine agency speculation. 
6.1.5. Divine agency speculation in ancient Judaism 
Larry Hurtado suggests that, broadly speaking, there are three types of divine agency 
speculation in ancient Judaism: (1) interest in divine attributes and powers, such as 
Wisdom or Philo's Logos; (2) interest in exalted patriarchs, such as Moses and Enoch; (3) 
interest in principal angels, such as Michael, Yahoel, -502 and possibly the Melchizedek of 
11QMelchizedek. -503 These agents have two distinguishing features: (1) They are 
heavenly in origin or exalted to heavenly status, thus resembling the status attributed in 
the early church to the risen Jesus more closely than earthly mediatorial figures such as 
prophets, priests, kings, and Messiah(s); (2) They are described as representing God in a 
unique capacity, standing in a role second only to God himself. They are thus distinct 
from all other servants and agents of God. -504 
In an article written in response to Hurtado's book, Paul Rainbow questions the 
validity of treating personified divine attributes alongside exalted patriarchs and principal 
Holy: An Inquiry into the Non-Rational Factor in the Idea of the Divine and its Relation to the Rational 
[trans. J. W. Harvey; 2d ed.; London: Oxford University Press, 1950], 13-19). Indeed, Otto refers to the 
"wrath of YHWH" in connection with this idea (Idea, 18-19). Cf. 2 Sam 6: 7 (MT). Philip Alexander notes 
the theological problem created by the idea of heavenly ascent into the divine presence, and how it was 
dealt with in the Enochic corpus: "From Son of Adam to Second God: Transformations of the Biblical 
Enoch, " in Biblical Figures Outside the Bible (ed. M. E. Stone and T. A. Bergren; Harrisburg, Pa.: Trinity 
Press International, 1998), 102-104,106. He summarises the issue succinctly: "descent from heaven 
involved 'incarnation, ' ascent from earth 'deification"' ("From Son of Adam, " 103). 
502 The angel who is sent to Abraham in Apoc. Ab. 10: 1- 17. 
S03 Hurtado, One God, 17-18. 
r '(411urtado, One God, 18. 
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angels. Rainbow cites 2 En. 22: 6-10 as evidence for a blurring of the boundary between 
exalted patriarchs and principal angels, -505 Enoch being transformed into the likeness of 
one of God's glorious ones (2 En. 22: 10). He suggests that there was a line in the ancient 
Jewish mind between personified divine attributes and actual personal, created beings. 
Consequently there is no blurring of the boundary between personified divine attributes 
and created beings falling into Hurtado's categories (2) and (3), and the umbrella term 
"divine agency" is more confusing than illuminating. 506 
Philip Davis, similarly, criticises the breadth of the category "divine agency, " 
advocating a more refined approach which takes account of the function of particular 
mediatorial figures rather than their status. 507 Building on E. P. Sanders' emphasis on 
"patterns of religion" rather than individual motifs in the comparative study of 
religions, 508 Davis proposes three patterns of mediation in ancient Judaism which invite 
comparison with aspects of early Christology, based on the specific time (past, present, or 
future) when the mediator acted or was expected to act: (1) The "legacy" pattern, in 
which the past work of an individual mediator, such as Abraham or David, remained in 
force for later generations; 509 (2) The "intervention" pattern, in which a figure, usually an 
angel such as Gabriel or Raphael, enables interaction between God and living human 
beings; 510 (3) The "consummation" pattern, in which a figure such as Elijah or the Son of 
David in Pss. SoL 17: 21 is expected to play a mediatorial role in the futureýll For Davis, 
Paul, Matthew, Luke, and John each exhibit all three of these patterns in their 
presentation of Jesus. 512 Mark exhibits the legacy and consummation patterns. The 
505 Paul A. Rainbow, "Jewish Monotheism as the Matrix for New Testament Christology: A Review 
Article, " NovT 33 (1991): 84. 
506 Rainbow, "Jewish Monotheism, " 84-85. 
507 Davis, "Divine Agents, " 481. 
508 See E. P. Sanders, Paul and Palestinian Judaism: A Comparison of Patterns of Religion (London: 
SCM, 1977), 12-18. 
5W Davis, "Divine Agents, " 483-484. 
510 Davis, "Divine Agents, " 484-486. 
511 Davis, "Divine Agents, " 486-487. 
512 Davis, "Divine Agens, " 488-489. 
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intervention pattern is less obvious, but is still present in, for example, Mark's use of the 
title "Son of Man"513 (if the conclusions of the present study are correct, then the fact 
that Jesus is portrayed to some extent as a heavenly revealer acting on behalf of YHWH 
in Mark provides additional support for the intervention pattern in Mark). Within 
Judaism, a triple pattern of mediation is evidenced for Michaelý 14 and the Qumran angel 
of light515 among angelic beings. Among exalted patriarchs, the significance of Moses as 
mediator is limited to the legacy pattern, 516 but all three patterns are evidenced in 
traditions about Enoch: his role as a channel of revelation belongs to the legacy 
pattern, 517 his mediatorial role after his exaltation belongs to the intervention pattem, -518 
and his role in the eschatological judgement belongs to the consummation pattern. Davis 
concludes 
In Enoch, then, we have a figure who is arguably the nearest analogue in Jewish 
literature to the Christ of the New Testament. In both cases, a triple pattern of 
mediation is ascribed to a particular human being. Indeed, to be more specific, we 
can say that each of these individuals is presented as a decisive revealer, making 
known to humanity all the requirements of righteousness and the coming 
eschatological events; each is said to have been removed from the world in 
miraculous freedom from death; each is taken to be in a position to intercede 
actively with God; and each is to have a decisive influence on the last day. 
The traditions about Enoch thus require further exploration. 
6.1.5.1. Enoch 
In contrast to the paucity of material in the BB relating to Enoch '520 a remarkable series 
513 Davis, "Divine Agents, " 489-490. 
514 Davis, "Divine Agents, " 491-492. 
515 Davis, "Divine Agents, " 492. 
516 Davis, "Divine Agents, " 493-494. On Moses, see Hurtado, One God, 56-63. 
517 Davis, "Divine Agents, " 495. The following texts purport to derive from Enoch: I En. 1: 2; 12: 3; 72: 1; 
83: 1; 91: 1; 92: 1; 106: 1; 107: 1; 4QEnGiantsa 8 4. In particular, I En. 92: 1 is a clear reference to the 
importance of what is transmitted by Enoch for later generations (cf. I En. 1: 2). Slavonic Enoch is largely 
written in the first person. Jub. 4: 17-19 records that Enoch was the first to learn writing, knowledge, and 
wisdom, which he passed on to others. Compare Sir 44: 16, where Enoch is a "sign of knowledge for each 
generation" orini* nri nw. 
518 1 En. 12-16; cf. Jub. 4: 22; 4QpsJubc 2 1-6; 1 En. 106: 7-19. 
519 Davis, "Divine Agents, " 496. Cf. Jub. 4: 23; 10: 17; 1 En. 12: 4; 15: 1; 71: 14; 2 En. 50: 1; 64: 5. 
520 Gen 5: 18-19,21-24. 
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of traditions relating to this figure developed in Second Temple Judaism and beyond. In 
particular, three large apocalyptic works, preserved in Ethiopic (with portions preserved 
in Aramaic and Greek), Slavonic, and Hebrew, in addition to fragments of a further work 
in Aramaic from Qumran (4QEnGiants), attest to these traditions. 521 In addition to being 
considered exceptionally righteous (cf. Gen 5: 22,24), Enoch came to be seen as a figure 
of extraordinary wisdom. In Ethiopic Enoch this wisdom concerns the secrets of heaven 
and future mysteries, and is disclosed to him through visions, dreams, and heavenly 
journeys, often through angelic mediation. 522 Enoch then transmits teaching to his son 
Methuselah at the command of the "seven holy ones" (1 En. 81: 5). 523 He is also a 
prophet (cf. Jude 14), preaching moral rectitude and warning of impending divine 
judgement. 524 In certain traditions he has a priestly role. 525 The Enoch of Ethiopic 
Enoch is developed further in Slavonic Enoch, in which the additional elements of his 
bodily ascension into heaven and transformation into angelic form appear. 526 This 
tradition is developed radically in Hebrew Enoch, which deals with the transformation of 
Enoch into Metatron, and with the role of Metatron himself . 
527 In part, this reflects the 
(possible) transformation of Enoch into the heavenly Son of Man in I En. 71: 14. 
While Enoch's transformation is a significant point of comparison with the 
transfiguration and the heavenly identity of Jesus, his role as a recipient and transmitter of 
revealed wisdom is equally noteworthy. In a section devoted to angelic wisdoM, -'28 Mach 
discusses Enoch's possession of such insight, beginning with the reference in Pseudo- 
521 See also Jub. 4: 15-26; Ps. -Eup.: Eusebius, Praep. ev. 9.17.8-9. 
522 Alexander, "From Son of Adam, " 88-89; cf. pp. 92-93,94-96. 
523 Alexander, "From Son of Adam, " 90. 
524 Alexander, "From Son of Adam, " 91,94. The combination of the sapiential and the prophetic in the 
figure of Enoch recalls the comparable combination of these aspects in the figure of Jesus. 
525 Jub. 4: 25; 3 En. 15B. VanderKam, Enoch, 185-186; Alexander, "From Son of Adam, " 100,105 and n. 
24. 
526 2 En. 22. Alexander, "From Son of Adam, " 102-103; below, §6.1.5.1.2. 
527 Alexander, "From Son of Adam, " 104-107; below, §6.1.5.1.1. 
528 "Der Weisheit der Engel": Mach, Entwicklungsstadien, 133-142. Mach suggests that the biblical 
reference to the wisdom of the heavenly household became an attribute of angels and thus the foundation of 
the religious knowledge of those circles that developed angelology (Entwicklungsstadien, 133). 
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Eupolemus to the identification of Enoch with Atlas as founder of astrology (Eusebius, 
Praep. ev. 9.17.8-9) and Methuselah's receiving knowledge from angels and passing it on 
(Praep. ev. 9.17.9) . 
529 However, it may only be inferred from Pseudo-Eupolemus that 
Enoch received his knowledge from an angelic source, Ethiopic Enoch providing more 
certain evidence for this idea. 530 Enoch's relationship with the angels (perhaps implied 
by virilm-nN jim jýmyn inGen5: 22,24) 531 precedes and is the source of his 
special knowledge. 
532 In Slavonic Enoch, it is more explicit that the wisdom of the angels 
has been bestowed. 533 In Hebrew Enoch, Metatron is granted divine wisdom and 
understanding (3 En. 48C: 4). 5m 
The upshot of this is that at first, Enoch was a figure who, as a human, received 
and transmitted heavenly wisdom. Second, as an exalted patriarch, he himself possessed 
the heavenly wisdom consonant with his status. His heavenly identity was accompanied 
by the possession of extraordinary insight. This lays a basis for comparing this figure with 
Jesus further. Philip Alexander notes the importance of the Enochic tradition for early 
Christianity. 535 Davis also explores the importance for early Christology of the Enoch 
tradition, particularly as attested in Sirach, Wisdom, Jubilees, 4QEnGiants, and Ethiopic 
Enoch. 536 Importantly, he emphasises Enoch's role as a medium of revelation: 537 his 
revelations are the necessary foundation of a righteous life and thus a key soteriological 
factor in the relevant literature, and Enoch himself is portrayed as the sole medium 
through which divine mysteries are transmitted to humans. Important though Davis's 
work is, by confining himself to material known to precede the advent of Christianity he 
529 Mach, Entwicklungsstadien, 134. 
530 Mach, Entwicklungsstadien, 135. Cf. I En. 106: 7 (cf. 106: 19). 
531 VanderKam, Enoch, 31; Alexander, "From Son of Adam, " 92-93. 
532 Mach, Entwicklungsstadien, 135. E. g., I En. 1: 2; 12: 2; Jub. 4: 21. 
533 Mach, Entwicklungsstadlen, 137. Enoch is granted wisdom not even bestowed upon angels: cf. 2 En. 
24: 3; 40: 2-3. 
534 Mach, Entwicklungsstadien, 138. 
535 Alexander, "From Son of Adam, " 101,110,114-115. 
536 Philip G. Davis, "The Mythic Enoch: New Light on Early Christology, " SR 13 (1984): 335-343. 
537 Davis, "Mythic Enoch, " 337-340, and in connection with Jesus, pp. 343. 
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excludes texts which, though of later date, utilise themes, motifs, and terminology 
attested at an earlier period and thus provide further material for comparison, within a 
strict methodological framework. 538 Thus we should now proceed to a comparison of the 
Lukan Jesus with the Enoch of the Hebrew and Slavonic works which concern him. 
6.1.5.1.1. Hebrew Enoch 
Comparing Hebrew Enoch to any NT text is controversial because this text seems to date 
at least from the Amoraic period. 539 The complexity of the textual tradition compounds 
the problem. 540 This work records the ascent of Rabbi Ishmael to the seventh heavenly 
palace, where he receives revelations from Metatron. In 3 En. 4: 3 Metatron identifies 
himself to Rabbi Ishmael as Enoch, son of Jared. The tradition that when Enoch was 
assumed into heaven he became Metatron is found in Tg. Ps. -J. Gen 5: 24: "Enoch 
worshipped in truth before the Lord, and behold he was not with the inhabitants of the 
earth because he was taken away and he ascended to the firmament at the command of 
the Lord, and he was called Metatron, the Great Scribe. "-"A' It is in Hebrew Enoch, 
however, that we find the fullest exposition of the identification between Enoch and 
Metatron. Four issues may be isolated: the generation of the flood and the removal of the 
shekhinah (3 En. 4-7; 48C: I); the ascension of Enoch after the pattern of Elijah (3 En. 
6: 1); the transformation of Enoch and the glory of Metatron (3 En. 7-15; 48C: 5-7); Enoch 
as one who knows and reveals mysteries (3 En. 8; 10: 5; 11; 48C: 4,9; 48D). 
3 En. 4-7 refers roughly to the time from Enosh to the ascent of Enoch. The 
shekhinah had dwelt in the garden of Eden from the time Adam was banished, but the 
period from Enosh to the flood was so evil that the shekhinah (3 En. 5: 14) and Enoch 
shortly thereafter (3 En. 6: 1) were assumed into heaven. Enoch is the only human to find 
538 Davis admits the necessity of such research: "Mythic Enoch, " 342. 
539 Cf. Fletcher-Louis, Luke-Acts, 156. Alexander dates the composition of the core of the work (3 En. 3- 
15) to between ca. 450 C. F. and ca. 850 C. E. ("Historical Setting: ' 165). 
540 CE Alexander, "Historical Setting, " 156-158. 
541 Michael I Maher, Targum Pseudo-Jonathan: Genesis (ArB ib I B; Edinburgh: T&T Clark, 1992), 37. 
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favour with God. In 3 En. 6: 3, God says of Enoch "i'm *, ný=-M% "and the 
one whom I have raised up is [my? ] chosen in the world. " The use of 'T'lln recalls Isa 
42: 1. Enoch is God's only reward from his world under heaven. In 3 En. 16: 1, Metatron 
is the enthroned judge of the heavenly potentates, recalling the Son of Man in the 
Similitudes of Enoch, who is a heavenly judge and possibly identified in 1 En. 71: 14 with 
Enoch himself. In the Synoptics, the generation of Noah is connected with the coming of 
the Son of Man (Matt 24: 37-38; par. Luke 17: 26-27). The evil people who lived before 
the flood came under judgement, just as the evil generation about whom Jesus is speaking 
will come under the judgement of the Son of Man. Every reference to Noah in the NT 
places him in the context of an evil generation that was condemned (Matt 24: 37-38; par. 
Luke 17: 26-27; Heb 11: 7; 1 Pet 3: 20; 2 Pet 2: 5). In the pericope immediately following 
the transfiguration, Jesus exclaims 3 YEvEa alTLOT09; Kal 6taGTpaVVEVT1, EFWC TrOTE 
Ecrovat ITPO*' 9; bgdC Kal 6VE'tOgal bgav; "0 faithless and perverted generation! How much 
longer must I be with you and endure you? " (Luke 9: 41; par. Mark 9: 19; Matt 17: 17) The 
central idea is that the present generation is wicked, possibly too wicked for the righteous 
Jesus to continue to put up with it; and of course, ultimately he is taken away. 
542 It is no 
coincidence that Jesus' cry occurs in proximity to references to his departure (Luke 9: 31, 
44). The parallel with the perverseness of those living before the flood, and the departure 
of the shekhinah and the righteous Enoch is striking. 
Both 3 En. 6: 1 and Luke 9: 30,33 (par. Matt 17: 34; Mark 9: 4-5) link a figure who 
enters the presence of God with the exaltation of Elijah. In Hebrew Enoch this is implicit, 
whereas in the Synoptics it is explicit. Philo also makes the connection: Enoch, Moses, 
and Elijah are three "worthy and holy men" who ascended to heaven. 543 In 3 En. 6: 1,2 
Kgs 2: 11 is clearly in mind when Metatron says to Rabbi Ishmael 
542 Compare the rejection of John the Baptist and Jesus by the present generation in Q (Matt 11: 16-19; par. 
Luke 7: 31-35; cf. Luke 9: 22; 17: 25). Jesus is explicitly identified with Wisdom for the first time in Matt 
11: 19 (par. Luke 7: 35). The rejection and ultimate departure of Jesus-Wisdom recalls not only the departure 
of the shekhinah with Enoch but the rejection and departure of Wisdom in I EIL 42: 1-2. 
543 Philo, QG 1.86. 
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When the Holy One, blessed be he, sought to bring me to the height at the beginning, he sent Anafiel YYY the prince, and raised me up from among them before their 
eyes and led me in great glory on a chariot of fire and with horses of fire, servants of 
glory, and brought me up with the shekhinah to the heavenly height. 
The two occurrences of in this passage recall Sofa in Luke 9: 31,32 and the 
traditions in the BB. The use of -11=.: ) also brings us back to the idea of 
transformation. Enoch's earthly body, like those of Moses, Elijah, and Jesus, could not 
withstand entering the heavenly height and had to be glorified. In 3 En. 4: 1, Metatron's 
glory is seen by Rabbi Ishmael to be greater than that of any other heavenly figure apart 
from God. In light of the idea of the glory of YHWH, Metatron is more closely 
conformed to the anthropomorphic manifestation of God than any other. 
The idea of Metatron as revealer of heavenly mysteries needs to be mentioned. In 
3 En. 8: 1-2; 10: 6; 11: 1-3, God reveals, inter alia, wisdom, knowledge, and Torah to 
Metatron. In 3 En. 48D, Metatron is prince of wisdom and prince of the law ('111-1in "IV). 
Moreover, it is Metatron who reveals to Moses the Torah, which is then transmitted in a 
chain of tradition. In 3 En. 48C: 9, Metatron is God's agent, controlling the processions of 
times and seasons, making and overthrowing kings, giving wisdom to the wise and 
understanding to those who understand. This is a clear allusion to Dan 2: 21, in which God 
himself does these things. Similarly, Jesus is characteristically a revealer. Not only is this 
his role in Luke 24: 44-45, but in Luke 8: 10 it is through his mediation that the mysteries 
of God's kingdom are given. In I Cor 2: 10 Paul alludes to Dan 2: 22, though it is not 
explicit that Jesus is the revealer of the deep things of God. However, in Acts Thom. §10 
Dan 2: 22,29 seem to be applied to Jesus: "Thou art the discloser of hidden secrets, and 
the revealer of mysterious sayings. "544 What were originally attributes of God have 
become attributes of Christ and Metatron. 
544 Translation: Albertus F. J. Klijn, The Acts of Thomas: Introduction-Text-Commentary (NovTSup 5; 
Leiden: Brill, 1962), 69. 
231 
6.1.5.1.2. Slavonic Enoch 
Fletcher-Louis rightly notes that Slavonic Enoch-545 is perhaps the closest parallel to the 
Lukan Jesus, despite the fact that the date, provenance, and tradition history of this work 
are extremely difficult to establish. -546 Enoch ascends to heaven and returns before his 
final ascension, and in Luke Jesus is transfigured and enters the presence of God before 
returning to fulfil his mission. 547 Enoch is transformed into the likeness of one of God's 
glorious ones in 2 En. 22: 10, and he is clothed by Michael in heavenly garments. The 
Lord commands Michael to "put him into the clothes of my glory" (rec. J). 548 In ms J, at 
least, it is recognised that transformation takes place to conform the one entering God's 
presence more closely to the glory of the Lord. 
A survey of relevant passages is appropriate. In 2 En. 1a: 1 Enoch is described as 
"a wise man" and it is said that "[the Lord] loved him so that he might see the highest 
realms" (J). -549 In 2 En. 1: 4-9 two huge men appear to Enoch to transport him to heaven. 
The description of the two men recalls that of the angel in Dan 10. In 2 En. 8: 4 the fallen 
angels in the second heaven beg Enoch to intercede for them. The glorious archangel 
Gabriel appears in the seventh heaven and guides Enoch into the tenth heaven, where he 
is transformed and brought by Nfichael into the presence of God (2 En. 22). God instructs 
Enoch in 2 En. 24-35, and in 2 En. 33: 6,8 God instructs him to pass on what he has learnt 
to those on earth. In 2 En. 33: 9 it is suggested that Enoch's children will pass on the 
books they receive from their father from generation to generation in a chain of 
transmission, the implication being that the revelations Enoch receives and transmits are 
in some sense normative. In 2 En. 36 God foretells Enoch's ascension, giving him 30 
days in which to instruct his household about God. In 2 En. 37: 1 one of God's angels 
545 Already in 1896 Charles preferred the terms "Ethiopic" and "Slavonic" Enoch (Morfill and Charles, 
Secrets, xi). 
546 Cf. Alexander, "From Son of Adam, " 101. 
547 Fletcher-Louis, Luke-Acts, 4445. 
E348112 (Slavonic Apocalypse of) Enoch, " translated by F. 1. Andersen (OTP, 1: 138). 
549 Andersen, OTP, 1: 102. 
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chills Enoch's face, effectively transforming him so that he may live an earthly existence 
again. This recalls the transformation of the beloved as he descends in the Ascension of 
Isaiah. In 2 En. 37: 2 the Lord says "Enoch, if your face had not been chilled here, no 
human being would be able to look at your face" (J). 5-50 Two angels descend with Enoch 
in 2 En. 38: 1.5,51 Fulfilling the Lord's command, Enoch instructs his children in 2 En. 39- 
54. In 2 En. 55: 1-2 Enoch announces his imminent ascension, giving his imminent 
departure as the rationale for instructing his children at that time (2 En. 55: 3). According 
to 2 En. 56: 2 Enoch's first ascension had the effect of preventing Enoch from being able 
to eat earthly food. Enoch blesses his sons in 2 En. 57: 2 and gives his "testament" in 2 
En. 58-66. Finally, Enoch ascends to heaven in 2 En. 67: 
And when Enoch had spoken to his people, [the LORD] sent the gloom onto the 
earth, and it became dark and covered the men who were standing and talking with 
Enoch. And the angels hurried and grasped Enoch and carried him up to the highest 
heaven, where the LORD received him and made him stand in front of his face for 
eternity. Then the darkness departed from the earth, and it became light. And the 
people looked, but they could not figure out how Enoch had been taken away. And 
they glorified God. (j)552 
The mention of two men transporting Enoch to heaven recalls the designation of Moses 
and Elijah as &Bpo: ý Bv'o in Luke 9: 30 and the mention of avBPEC SVo after the ascension 
of Jesus in Acts 1: 10. The notion of Enoch having a mediatorial role between fallen 
angels and God is reflected in the attribution of this role to Jesus in 1 Pet 3: 18-20.5-13 This 
idea is already present in I En. 12-13. The presence of Gabriel in Slavonic Enoch recalls 
Daniel and Luke to a limited degree, though in Slavonic Enoch he does not have the 
function of revealer that is so prominent in the biblical works. The normativity of the 
Enochic revelations recalls Jesus' teaching in the Synoptics. Enoch's announcement of 
his imminent ascension perhaps recalls the predictions of the passion in the Gospels. 
Above all, the idea of Jesus as mediator of revelation is paralleled by Enoch's role as a 
550 Andersen, OTP, 1: 160. 
551 Cf. I E& 81: 5, in which seven holy ones transport Enoch back to earth. 
552 Andersen, OTP, 1: 194. 
553 Cf. Barnabas Lindars, "Enoch and Christology, " ExpTim 92 (1980-1981): 298-299; Alexander, "From 
Son of Adam: ' 10 1- 
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mediator of revelation. 
The chief difference between Enoch and Jesus is that Enoch cannot eat earthly 
food after his first ascent into heaven. That is manifestly not the case with Jesus, who eats 
with his disciples even after his resurrection, in Luke 24: 41-43. It may be wondered 
whether the Jesus traditions manifested in Luke developed in conscious opposition to the 
ideas about Enoch preserved in Slavonic Enoch (or even vice versa). It is curious that 
despite the existence of material relating to Enoch's ascent to heaven in the first century, 
at Qumran, in Ethiopic Enoch, and in Philo, Luke gives no hint of these in the account of 
the transfiguration. The three believed at this period to have ascended to heaven are 
Enoch, Moses, and Elijah. If it is true that Mosaic and Enochic Judaisms were in conflict 
in the first century, is this reflected in the synoptic transfiguration narratives? Could 
Moses (or even Jesus) be a conscious replacement for Enoch? 554 
6.1.5.1.3. Summary 
A number of different traditions have been preserved concerning Enoch which offer a 
source of comparison with the Lukan Jesus. Most significant are those traditions which 
portray Enoch exalted to the heights and transformed into a heavenly being with authority 
and knowledge to impart divine mysteries. The most fruitful sources of comparison with 
Luke are found in the Hebrew and Slavonic books of Enoch, notwithstanding the 
intractable problems concerning the dating of those works. They help to explain the 
significance of Jesus's transfiguration, the presentation of Jesus as a heavenly figure, and 
his role as revealer of mysteries. It may be suggested that, rather than postulating 
interdependence between these traditions in the first century, it is more appropriate to 
suppose that the traditions about Enoch and Jesus developed independently on the basis 
of a common pool of themes and motifs associated in Palestinian Judaism with humans 
exalted to heaven. 
SS4 There may have been an intense dialectic in later speculation between the figures of Metatron and 
Christ. Cf. Alexander, "From Son of Adam, " 114 and n. 47. 
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6.1.6. Summary 
This section has explored a range of material connected directly or indirectly with the 
Lukan transfiguration narrative. It is necessary to draw this together and suggest ways in 
which this material contributes to the present study overall. Fundamentally, the 
transfiguration is a revelatory event concerned with the identity of Jesus, which is 
consistently misunderstood by those around him. By revealing the heavenly identity of 
Jesus the transfiguration gives us insight into what the disciples could not understand, but 
also gives us a basis for understanding Jesus as a heavenly mediator figure. The 
Ascension of Isaiah is an important parallel because it, too, combines understanding with 
the identity of Jesus, which is a divine mystery that must be disclosed. Also, the beloved 
in this text undergoes transformation, as does the synoptic Jesus. Luke and the Ascension 
of Isaiah are probably not linked directly, but both draw on themes and motifs present in 
first century Judaism to explore the identity of Christ. In particular, the phenomenon of 
transformation in a wide range of early Jewish texts was indubitably known to both 
Christian authors. On a linguistic level, the language of particular LXX (esp. Exodus and 
Ezekiel) and apocalyptic texts confirms that Luke presents Jesus as one transformed into 
an angelomorphic, heavenly form in the presence of God. As such Luke's Jesus may be 
compared with transformed individuals in Judaism who, in their glorified state, perform 
mediatorial functionssuch as transmitting revelations. Enoch provides the closest parallel 
and it seems clear that both Enoch and Jesus are to be read together in the context of 
Jewish speculation about exalted patriarch figures. 
How does this contribute to our overall picture of the revelation and transmission 
of insight in late Second Temple Judaism and the NT? We are now able to place Luke's 
Jesus alongside other heavenly mediators, particularly Gabriel and the exalted Enoch, in 
the context of apocalyptic and nascent merkabah speculation. In Luke, and to an extent in 
the other Synoptics, we have a model of transmission that is rooted in the apocalyptic 
theme of the revelation of divine mysteries and involves a heavenly figure acting in the 
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place of God and mediating divine mysteries to humans. Jesus's earthly teaching (in part) 
and his post-resuffection bestowal of insight (in especial) are to be read in this context. 
6.2. The resurrection 
It is necessary to round off this stage of our investigation by exploring the close of Luke's 
Gospel, particularly Luke 24: 45. At the end of the Gospel the Lukan theme of the 
-5-55 disciples' incomprehension is resolved, Luke 24: 45 holding the key to the Lukan 
concept of insight. We begin by exploring the linguistic and literary affinities of this 
verse, particularly its Semitic background. 
6.2.1. Luke 24: 45 and the Greek and Hebrew Scriptures 
Luke 24: 45 is closely linked to verse 44. Now that the disciples were in the presence of 
the risen Jesus, the barrier to their understanding of his identity was removed. It is not the 
fact of the resurrection which makes this so, but what the resurrection implies. In Luke 
8: 10; 9: 45; 18: 34, the disciples could not truly understand Jesus' identity because the 
meaning of what Jesus said was hidden from them. To their eyes, Jesus was a mortal, but 
the resurrection revealed Jesus' immortality. His ascension, which ends the Gospel, 
establishes forever the heavenly character of Jesus' identity. Jesus' heavenly existence 
linked him with other heavenly figures such as Gabriel, and also with attributes and 
virtues of heavenly origin, notably aVvEatc. Jesus could bestow understanding because it 
belonged with him in the heavens. 
Jesus first of all explains what had been written about him in the three divisions of 
Scripture known to Luke, and then opens the hearts of his disciples to understand the 
555 Nuttall compares the resolution in Luke 24: 31 with dvayvwp C ' tatc, with ITOVI'Ma one of two 
important elements in the emotional effect of tragedy discussed in Aristotle, Poet. 6.17; 11.1-8 (Moment, 9). 
'Ava, yvw'pzotC is most effective when it coincides with IMPLITET(tat (Poet. 11.5). F. L. Lucas defines 
TFCP1TFCTGa as the "tragic effect of human effort producing exactly the opposite result to its intention" 
(Tragedy: Serious Drama in Relation to Aristotle's Poetics [Rev. ed.; London: Hogarth, 1957], 113), and 
dvayvw'ptatc as "the realization of the truth, the opening of the eyes, the sudden lightning-flash in the 
darkness" (Tragedy, 114). In relation to Luke, the ironic incomprehension of Zechariah, Jesus' parents, and 
the disciples would, on Nuttall's understanding, be ITEPLITiTetat; the disciples' post-Easter comprehension 
would be dvayvcSptat<- 
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Scriptures. 5-56 In bringing understanding to the disciples in this way, Jesus acts like 
Gabriel in Dan 7-12 (and thus, by extension, like Gabriel in Luke 1). Consider Dan 
10: 11-12 (0): 
Kat EIITE TIPOC PE Aav&TIX avilp ETrt0Vgl(aV, OVVEC kV TOTC XO-YO&C, OTC EY6 XaXig 
ITPOC GE, Kal OTý01 iM Tt GTa(JEt GOV, OTI vVv aTrECFTaXTIV ITPOk GE. Kal ýV Tq 
XaXýaat aVTOV TrPOk VE T6V XO'YOV TOVTOV eLVEOT7)V EI/VTPOVOC. Kal EIUE upoc PE Mý 
(ýopo% Aav&TIX- OTI &Tr6 TýC Trp(O'T7)C ApEpaC, Ac ZBwKac Tilv KapStav GOV Tolff 
avvtcvat Kat Kar. Aývat ývaVTIOV TWD OCOi) GOV, ýKM')071uav ol Xoyot GOV, Kal Ey('O 
AXOOV EV TOTIC XOYOIC GOV. 
Both Dan 10: 11 (0) and Luke 24: 45 refer to understanding something which is revealed. 
In Dan 10: 11 (0), Gabriel's words are what should be understood. In Luke 24: 45, Holy 
Scriptures, particular passages referring to Jesus's destiny, should be understood. This 
recalls Ascen. Isa. 4: 21-22, where the Scriptures, inspired by the angel of the spirit 
(probably Gabriel), are understood to bear witness to the beloved. Both Dan 10: 11 (0) 
and Luke 24: 45 use the verb avvi-qVi. The second occurrence of this verb in Dan 10: 11- 
12 (0) is an infinitive, as in Luke 24: 45. Furthermore, Dan 10: 12 (0) closely parallels 
Luke 24: 45. Compare the following: 
Dan 10: 12 (0): MOMC TýV Kap8lav GOV TOD GVVIEvat 
Luke 24: 45: Sz4vottEv al)TaV T6V VODV TOD cFi)vtEvat 
In both, the recipients of revelation are to "understand. " In Dan 10: 12 (0) Daniel himself 
takes the initiative, whereas in Luke 24: 45 Jesus takes the initiative in making the 
disciples understand. The author of Daniel emphasises Daniel's piety and understanding, 
whereas Luke emphasises the disciples' former incomprehension and the function of 
Jesus as revealer. Both texts identify the heart as the seat of understanding. P. M. -J. 
556 Conzelmann suggests that a true understanding of Scripture can only exist in light of the resurrection 
(Theology, 162). 
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Lagrange notes with reference to Luke 24: 45 that according to Hebraic usage, to open the 
heart is to cause to understand, 557 though he cites no Hebrew texts in support. From the 
'fat Ti LXX he cites 2 Macc 1: 4: Kal StaVOI 9V KapStav bv6v ýV Tý Vdgý alýT6 Kal ýV 
T&C ITPOCFTaygaGIV Kat Eipilvilv notil(yat, "and (may God) open your hearts to his law 
and his ordinances and make peace. "558 It is for God to open the heart, which means that 
in Luke 24: 45 Jesus is taking the role of God, acting as a mediator in opening his 
disciples' hearts. 559 This is the case also in Acts 16: 14, the other text cited by Lagrange, 
in which the Lord opened Lydia's heart to attend to what was said by Paul (0 K-V'PIOC 
SITIVOIfEV T*r)V KapStav ITPOCFEXEZV TOIIý XaXoV4EVOIC bTFO% TO'D rfaVXOV). 
In the LXX, Isa 6: 10 contains the phrase Tt Kap&q avvautv, identifying the heart 
as the seat of intellection. 5( '0 The linguistic similarity between Dan 10: 12 (0) and Isa 6: 10 
(LXX) is clear, but the link with Luke 24: 45 is less clear because of Luke's use of vofk 
rather than KapSta. The underlying Hebrew term in Isaiah is 
ý, 561 "his heart, " and in T: 
Daniel JMý, "your heart. " However, in Luke 24: 45 voUc is synonymous with KapSia, 
equivalent to =ý or : 1ý. 562 Noýgc is frequently used in the LXX for and MMý%3 TT.. 
and may thus represent the concept represented by Zý and M; 
ý. Atavoty(o should also T- 
557 P. M. -J. Lagrange, 
9vangile selon Saint Luc (EBib; Paris: Gabalda, 1921), 614. CC Marshall, Luke, 
905. 
558 Note: 2 Mace 1: 4 does not explicitly link opening the heart with understanding. 
559 In the Shepherd of Hermas, the maiden (wape&oc), representing the church, says to the visionary "you 
opened your heart to the Lord": Thv KapSiav cou T"ivoifac TTPO'C TO'V K-6ptov (Herm. Vis. 4.2.4). However, 
this refers to the visionary's trust in the Lord in the face of adversity rather than the receiving of insight. 
CW In the HB (and apocalyptic) the heart is frequently the seat of understanding. See: Russell, Method, 
397; Wolff, Anthropology, 40-58, esp. pp. 46-5 1; Clements, Isaiah 1-39,77; Shupak, Where Can Wisdom 
Be Found? 299-302; DCH 4: 498,506. Cf. I En. 14: 2. 
561 1Qlsaa reads emphasising that the heart is the instrument of understanding (cf. Apoc. Mos. 
13: 6), as the eyes are the instrument of seeing and the ears the instrument of hearing (cf. Deut 29: 3; Job 
29: 11; see further Wolff, Anthropology, 46-5 1). The preposition only occurs before II'D and ITR in Isa T TIT 
6: 10 (MT). 
562 Louw and Nida place the idioms StavolYW TOY vo& (Luke 24: 45) and slavotyw T71V Kapstay (Acts 
16: 14) in the same sub-domain (E: "Be Willing to Learn, " 27.48-27.54) of the semantic domain "Learn" 
(Domain 27). They have clearly understood the two passages to contain parallel idioms. 
563 Cf. H. -J. Fabry, "Zý leb, Z=ý lebab, " TDOT7: 410. See Exod 7: 23; Josh 14: 7; Isa 10: 7 (both iývXj and T" 
vof< render 12; 41: 22 (cf. Job 7: 20 [LXX]; Diodorus of Sicily, Bibl. Hist. 12.1); Job 7: 17. T 
238 
be considered. This verb frequently occurs in the LXX in relation to Hebrew rInD, 564 
though never in connection with vo0i;. However, in Hos 2: 17 (LXX), the phrase 
Stavolfat avvEatv occurs, which scarcely reflects the Hebrew Tollj'? n MIS)ý but links 
avveoic with the language of "opening. " Wisdom and "opening" are linked in Prov 31: 26 
(MT = 31: 25 [LXX]). 
Thus vogt; may reflect the same concept as : 1ý and : 1; ý- Atavolyw reflects the T" 
same concept asnne. It became clear earlier that the roots I'Z and ý: )V may both be 
r represented by GVV1Tjg1. '65 Thus TWD avvtEvat in Luke 24: 45 may represent an idea that 
T 
in Hebrew would be conveyed by In Dan 9: 2, Daniel "perceived in the books" T 
(mT: wnsyz 4, nj,, z; E): GVVýKa EV TCIC PvAXotc). The use of I`= and avvi7lp for T. -. 
insight into the meaning of sacred texts recalls Luke 24: 45. Daniel understands of his own 
accord in Dan 9: 2, but in Luke 24: 45 Jesus makes the disciples understand the Scriptures. 
Mý may also be the object of I'M Hiphil used causatively, exhibiting a meaning 
similar to Luke 24: 45. Psalm 10: 17 (MT) reads 
qjjtý n-tpn =ý 1-ý.: )n rinno, nmj trin) nitýn, "you have heard, YHWH, the VTT*. TT3-T-T -1 
desires of the poor; you shall establish their heart, you shall bring your ear near. " Since in 
ancient manuscripts = and :) were easily confused, it is not surprising that a variant 
reading forj-qpý is 1-=: "you shall make their hearts understand. " Psalm 78: 8ba (MT) .T 
laments the disobedience of a former generation who "did not establish their heart" 
"Itl). Again, there is textual evidence for 1"MM (probably not causative): 
sta generation whose heart did not understand. " Finally, Prov 8: 5 (MT) reads 
Mý rlnv vtmD V'M-ii, "simple ones, understand prudence, and T9T: T. T. T 
fools, make your heart understand! " 
There can be little doubt that the concepts found in Luke 24: 45 are rooted in the 
564 Ezek 3: 2; 21: 27; 24: 27; Nah 2: 7; Zech 11: 1; 13: 1; Job 29: 19; Prov 31: 25 (LXX)-'A1icKaW(ý0, n renders 
Hebrew llnýl in Nah 2: 8, the LXX employing the language of revelation (contrast MT). 
565 See above, §2.1.2. 
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HB. However, the precise idea of "opening the heart" is found outside the canon, in 
Sirach, Qumran, and later Jewish magic. These texts inform the study of Luke 24: 45 in a 
number of ways, primarily linguistic but also in terms of the implications of Jesus himself 
opening the disciples' hearts. 
6.2.2. "Opening the heart" in Hebrew texts outside the canon 
Sir 8: 19 reads nnito 1,5ý= nnn ým jný ým ý14 "It= ý. *, "do not uncover 
your heart to all flesh nor thrust what is good away from you. " Although =ý + Tllý; Piel 
represents the concept of opening the heart, it refers to openness with other people, not to 
revelation from God or a heavenly mediator. A more pertinent reference is Sir 6: 37: 
Inwi, x7-5-nni-5tý nmn jzý I-)nl Nrn -75nn r7rin innnni jrý. V nwrz nninn 
ill, "attend to the fear of the Most High566 and always meditate on his commandments; 
he will make your heart wise and give you the wisdom you desire. " Although opening the 
heart is not present here, God is the one who causes the heart to understand and who 
gives wisdom to someone who desires it. 
At Qumran we find a greater profusion of language relating to opening the heart. 
A very close parallel to the language and thought of Luke 24: 45 is found in IQS XI, 15- 
16: nnnv =ý rmv* mmern ýstý rim 11"1: 1, "blessed are you, my God, who opens 
your servant's heart to knowledge. " This is not dissimilar to IQHa VI, 8: 
nrtý rim Irin rimn fjr= nýz IM-M, "[blessed are you], my Lord, who puts 
understanding into the heart of [your] servant. " Similarly, IQHa XX, 13 reads 
i. *: )v rin nv-i ziný rinrin [ei, "you have [op]ened within me knowledge into the 
mystery of your insi ght. "I QHa XXIlb o t, 12 reads 
[-, riiN ými rn: jnrný -5. zný rintim), "you have opened my heart to your 
understanding and uncovered [my e]ars Opening the heart is present in a slightly 
566 This relates to the idea that "the fear of YHWH is the beginning of wisdom. " Cf. Ps I 11: 10; Prov 1: 7; 
9: 10; 15: 33; Job 28: 28; Sir 1: 14. 
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adapted form in 1QFF XIII, 32-33: 56' =ý= Mrlr[M) Mrl-ln nw, "you, my God, 
have opened a broad place within my heart. " There is a broadly similar phrase in 1QHa 
XVIII, 31-32: OýID MnM 'Zýl 01-In TIM tn2. VMj "my heart has been 
opened to an eternal fountain and the refuge of the heightS68 is my support. " In 1QHa 
Y-X, 32-34 three phrases occur in parallel in the context of a series of rhetorical questions 
designed to stress the utter dependence of the hymnist on God: 
-ýS rinrim ntý tv.: ) nntý imi 
nný.: )vjrm mtý tv).: ) pmýt n5m 
5zý -%qinn-, ýi mýn rimiitý rim 
What can I say unless you open my mouth? 
How can I understand unless you give me insight? 
What can I s[ay] without you uncovering my heari? 
Uncovering the heart is clearly connected with divine revelation and the acquisition of 
insight. A more fragmentary text is IQHa XXItop, 9: -In22-jjý -IE). I) -Jý -jjý; nj, 64you 
have opened a heart of dust to observe 
In summary, at Qumran opening the heart is connected with the reception of 
insight. God is the one who characteristically opens the heart and thus bestows insight. 
All the Qumran texts cited, together with 2 Macc 1: 4, attribute to God the act of opening 
the heart. This means that in Luke 24: 45 Jesus acts in a way which is unquestionably 
characteristic of God in the religious literature of this period. The link between the idea of 
opening the heart and the revelation of heavenly insight is not unique to the late Second 
Temple period. The following text was discovered in the Cairo genizah, and thus belongs 
to medieval Judaism. 
567 Par. 4QHod' 1 IV, 5-6. 
568 01"IM refers to heaven. 01"M TIMM is thus a circumlocution for God. 
569 For dvotyw as a translation equivalent for -MýI see 1 Chr 17: 25; Job 38: 17. 
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6.2.2.1. Taylor-Schechter Box K1.117570 
jýftj=-jjftj týo-) ýD -jjntý : ný 571nri-)n! o 
oirnmtý oirrtý initý rinvi onve ', ý 
17ý% PPM-1 ýwipp-)m ýývrins ýNppvi 
Nn-nitý -)ýn mn.! o-T ýwmne tmrnc 
irzýi rmnmmý riminý -s p -em -5mý prins 
-In1mv ý. nl ri-l-linn -lmmvnvn -17n ýDl 
jpirrinmý -j-) rint ji-in mýwý ri=R ný 
Opening of heart: say three times over the havdalah cup and drink it: 'drnws, 
'brynws, hyqq'I, pthy'l, hyqqy'l, whom God engraved in the law. Petahiel, who 
opened the words of the law: Open my heart, 1, N son of N, to law, Wisdom, and 
insight, so that I may learn whatever I hear speedily and neverforget anything I 
learn. Blessed are you, Lord, teach me your statutes. 
There are a number of similarities between this invocation of Petahiel, whose name 
means 64gate of God, 1672 and Luke 24: 45. The phrase 
nrnýi rrnziriý rrnný... -)zý jimm recalls BiTivottev al)TOIU TO'V VO'UV TOCý 
GVVIEvat. The parallelism between M71: 1, -MMM, andirinis rooted in the HB, -ill"M 
and -iInDIrl representing concepts equivalent to ao(ýfa and GVVECIK in Luke 2: 40,47,52. 
minrecalls the mention of the Mosaic law in Luke 24: 44. Luke 24: 44-45 and T-S 
K1.117 contain the same collocation of ideas. Both bear witness to the idea that a 
heavenly mediator figure opens the heart of a human to understand things which originate 
570 Text: Michael D. Swartz, Scholastic Magic: Ritual and Revelation in Early Jewish Mysticism 
(Princeton, N. J.: Princeton University Press, 1996), 44. The translation is my own, but cf. Swartz's 
translation (Scholastic Magic, 45). 
S71 - I 1111rID is used here in a sense only indirectly related to midrashic petihah: W. G. Braude and I. J. 
Kapstein suggest that rim, m) in that sense may mean "the opening or beginning of a discourse" or "the 
opening, the disclosing, of meaning not readily apparent" (Pesikta de-Rab Kahana: R. Kahana's 
Compilation of Discoursesfor Sabbatha and Festival Days [Philadelphia, Pa: Jewish Publication Society of 
America, 1975], x n. 6). 
572 The name 1; WrInD reflects the idea of "opening, " and is reminiscent of the name Ptahil, found in 
Mandean texts. Ptahil is the usual name of the Mandean demiurge, but one of his hidden names is Gabriel. 
See Fossum, Name of God, 261-263. 
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in heaven. There is thus a "parallel" between the risen Jesus and Petahiel. 573 The idea of 
Petahiel opening words of the law recalls Luke 24: 32, in which the two travelling on the 
road to Emmaus remembered how Jesus had "opened the Scriptures" to them ((3 c; 
SITIVOLYEV ý411V Tak ypaqMc). The participle Stavot'ywv is used in Acts 17: 3 for Paul 
explaining the messianic message of the Scriptures in the synagogue at Thessalonica. 
More interesting still is Acts 16: 14, in which the Lord opened Lydia's heart to attend to 
what was said by Paul. 574 
The major differences relate to genre and context. T-S K1.117 is a conjuration 
written from the perpective of the person who seeks enlightenment and relates to a ritual 
known as petihat IeV. 575 The Greek texts mentioned above belong in narrative contexts. 
Luke 24: 45; Acts 16: 14; 17: 3 are related in the third person, Luke 24: 32 citing words 
attributed to eye-witnesses of the risen Jesus. Most important is the question of date. T-S 
K1.117 was discovered in the Cairo genizah, and is medieval, certainly not earlier than 
the ninth century. It seems difficult to deny, however, that the texts cited bear witness 
independently to the same complex of ideas within early Judaism. 
6.2.2.2. Taylor-Schechter Box K 21.95 C fol. 2b-576 
ni-irb -rvm ntý iT nrrv ImDnw -5Z-1 'nR .* MM M'Til 34 
-in-in lizin.: ) Iriv r-rnri trnvrii MVýV IM'9n-VMVil MMI -iM. Vl Zl'iltý 35 
arivinnsom minzi, 
573 The term "parallel" is being used here in the same sense as it is used bY Daniel Harrington in his 
comparison of the Gospel infancy narratives and infancy narratives in Pseudo-Philo (Harrington, "Birth 
Narratives, " 323-324). Harrington understands parallels as "independent developments" ("Birth 
Narratives, " 323) and uses the definition of parallel lines in Euclidean geometry, concluding that 
"[p]arallels by definition never meet. In a literary study such as this one, parallels tell us what was 'in the 
air, ' i. e., literary forms, expressions, motifs, devices, etc. available to writers of the time" ("Birth 
Narrativest" 324). Thus Jesus and Petahiel are independent developments of the same complex of ideas, 
separated chronologically by several centuries. 
574 Cf. §6.2.1 above. 
575 On this ritual see Swartz, Scholastic Magic, 43-47. 
576 Text: Peter SchAfer, ed., Geniza Fragmente zur Hekhalot-Literatur (TSAJ 6; T11bingen: Mohr Siebeck, 
1984), 105. Another English translation (with discussion) is found in Swartz, Scholastic Magic, 126-130. 
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m-wim -imin -nýoým -m-mi 
577-15-1 
1 im nitýýsn Irm mr-im ý. vn -inmm, rorwn -mon, wminn ? 37 
and his servants, and it is fitting for him. Rabbi Ishmael said. "I am designating this 
testimony for the generations, that as soon as I had recited the name of this beloved 
prince and desired servant and adjured him, the three princes his companions, who 
are written in the chronicle of the princes in the book of the princes, straight away I 
sat down, contemplated and looked into midrash, legal rulings, tradition, and the 
interpretation of legal rulings. I expounded and exalted Torah, Prophets, and 
Wtitingsfor a year and a half, by the command of the master of wonderful deeds and 
lord of wonders, Oz-hayah. " 
This text is not directly related to the petihat lev ritual, but is connected with the sar torah 
traditions of medieval Jewish mysticism. 
Excursus: sar torah 
Until relatively recently, the importance of texts among the hekhalot tracts relating to the sar torah 
had been underestimated. Gershorn Scholern referred to them only in passing in Major Trends, 
remarking with reference to the adjuration of the sar torah that 
The revelation sought through the performance of such rites is identical with that of the 
Merkabah vision. The "Prince of the Torah" reveals the same mysteries as the voice which 
speaks from the throne of fire: the secret of heaven and earth, the dimensions of the demiurge, 
and the secret names the knowledge of which gives power over all things. It is true that in 
addition these magical practices also hold out a promise of other things, e. g. a more 
comprehensive knowledge of the Torah, chiefly reflected in the fact that the adept can no longer 
forget anything he has learned. 
578 
More recently, the work of scholars such as Ithamar Gruenwald, Peter SchAfer, David Halperin, and 
Michael Swartz has highlighted the importance of the sar torah traditions for our understanding of 
the hekhalot tracts. Gruenwald remarks: 
Generally speaking, the three main subjects dealt with in the Hekhalot literature are: heavenly 
ascensions, the revelation of cosmological and other secrets, and the special secret method of 
studying and memorizing the Torah. From the point of view of literary genre, the Hekhalot 
literature falls into two types: the description of heavenly ascensions and the description of the 
577 This name occurs again in 3 En. 481): 1 as one of the seventy names of Metatron. Odeberg's text, based 
on Oxford MS 1656 (Neubauer), reads Tiil-ill IR. Metatron is called-ininn -vin 3 En. 48DA along with 
many other epithets. In 3 En. 48D: 4 a figure named -ii"SE)l is named Mllrl ý71 
578 Gershom G. Scholem, Major Trends in Jewish Mysticism (3d ed.; New York: Schocken, 1961), 77-78. 
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appearance on earth of angels who reveal secrets. 579 
In a 1980 article, Schafer analyses the hekhalot tracts in terms of the "theme-complexee, 
(Themenkomplexe) which they contain. This approach was adopted instead of an analysis of specific 
hekhalot compositions due to the enormous complexity of the textual traditioný80 Schafer isolates 
four theme-complexes: the heavenly journey (Himme1sreise), the adjuration (Beschwdrung), rivalry 
(Rivalitdt), and transformation (Verwandlung), 581 suggesting that the goal of both the heavenly 
journey and the adjurations was knowledge (Erkenntnis). In the case of adjurations, the practitioner 
was to both acquire knowledge of the Torah and be unable to forget what he had learnt. By 
undertaking a rigorous regime of preparation, including fasting and ritual purifications, the 
practitioner could become ready to call down an angel named Yofiel, the sar torah, whom God had 
given permission to bring the secrets of torah to men. 582 This echoes texts such as Dan 10: 2-3, in 
which a visionary undertakes a penance before an angelophany. The difference is that in Dan 10, 
Gabriel's appearance is the result of God's initiative, whereas in the case of one adjuring the sar 
torah, the initiative is the practitioner's. In Daniel, the visionary's prayer does not explicitly have the 
aim of bringing Gabriel down from heaven. Nevertheless, in both cases an angel has been appointed 
to reveal heavenly secrets to a human. Schafer's article demonstrates that the heavenly journey is not 
the only characteristic of the hekhalot texts: several theme-complexes have to be considered in 
connection with one another. With the publication of Schafer's Synopse zur Hekhalot Literatur in 
1981, described by Halperin as "the single most important publication ever to appear in the field of 
Hekhalot researcht" 
583 scholars were able to examine the textual tradition in all its complexity. This 
work has influenced all research on the hekhalot tracts since its publication. Halperin has translated 
and analysed several pertinent texts and Swartz has recently subjected all the major sar torah 
materials to thorough examination. The result is that sar torah materials have been resituated at the 
heart of the literature known as the hekhalot. This material is of immense importance for 
understanding the development of Jewish patterns of divine mediation. A thorough investigation 
cannot be undertaken here: suffice it to say that scholars need, in future, to attend more closely to the 
parallel post-biblical developments of traditions relating to figures such as Enoch and Jesus in 
connection with the sar torah. 
The extract cited above from T-S K 21.95 C fol. 2b is part of a text appended to an ascent 
579 IthamarGruenwald, Apocalyptic and Merkavah Mysticism (AGIU 14; Leiden: Brill, 1980), 98-99. 
580 Peter SchAfer, "Engel und Menschen in der Hekhalot-Literatur, " Kair6s 22 (1980): 201-202. 
581 Cf. §6. labove? 
582 Schafer, "Engel, " 212-213. 
583 David J. Halperin, The Faces of the Chariot. - Early Jewish Responses to Ezekiel's Vision (TSAJ 16; 
Tubingen: Mohr Siebeck, 1988), 569. 
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text and entitled 'ib'l rrnn'lt?, "The sar torah which belongs to it., )'584 In both Daniel 
and the hekhalot, 'IV primarily refers to an angelic figure, not an earthly ruler (Michael is 
ýi-111 "ItM in Dan 12: 1 and Gabriel is N=il -17) in Hebrew Enoch). This text involves T--- 
the adjuration of an angel to procure deep insight into the Scriptures, recalling the petihat 
lev ritual explored above. Equally striking is the explicit reference to a threefold division 
of the Scriptures in lines 36-37. The Lukan reference does not refer to "Writings, " but 
rather to "psalms. " The difference is due to these texts reflecting different stages of the 
development of the canon. The essential point to note is that Luke 24: 45 and both Hebrew 
texts mentioned involve a supernatural figure giving humans insight into sacred writings. 
Luke is thus close to a Jewish matrix of ideas which later gave rise to the petihat lev ritual 
and the sar torah texts. 
6.2.2.3. Summary 
Clear light is shed on Luke 24: 44-45 when this passage is read in the context of Semitic 
texts from the Second Temple period and early medieval Judaism. The idea of God 
causing the heart to understand is present in Sir 6: 37, but it is in the Qumran scrolls that 
the idea of God bestowing insight and opening the heart, and the connection between 
these two actions, are primarily found. When Luke is read alongside the relevant Qumran 
texts, Jesus is seen once again to be acting in the place of God, as a heavenly mediator 
figure. Later Jewish mystical speculation developed these ideas further, perhaps alongside 
developments in Enoch-Metatron speculation. Ultimately we are presented with the 
petihat lev ritual, in which an angel may be conjured in order to open the adept's heart to 
understand, and with the sar torah, an angelic figure who mediates insight into Holy 
Scriptures to the adept. Luke, no less than those who preserved petihat lev and sar torah 
traditions, owes a very great deal to Second Temple Palestinian Judaism. 
584 On the meaning of this phrase, see Swartz, Scholastic Magic, 127. 
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6.2.3. Summary 
Without doubt Luke 24: 44-45 is most profitably read against the background of the Greek 
Scriptures and alongside extra-canonical Jewish texts (preserved in Hebrew). If voziý is 
taken to represent Mý or Z: 1ý then the idea is of Jesus opening the disciples' hearts to T- 
understand, the heart being the seat of intellection in Semitic (and Egyptian) thought. 
Although the HB and Greek Scriptures shed light on the idea of the heart as the seat of 
intellection, the precise idea of "opening" the heart to cause intellection is not found in 
Hebrew literature before the Qumran scrolls. There it is God who opens the heart to 
bestow insight. This idea is found in later Judaism, where an angelic mediator carries out 
this action on God's behalf. This, too, is what is found in Luke 24: 44-45: Jesus is a 
heavenly mediator acting on behalf of God to bestow insight on the disciples. 
6.3. Summary 
In Luke, avvi-Op and avvEuv; are intimately connected with the revelation and 
comprehension of the identity of Jesus. The use of these terms forms a trajectory through 
the Gospel; other trajectories concern the incornrehension by the disciples of the necessity 
of Jesus's passion and the gradual revelation of the identity of Jesus. The theme of 
understanding is used by Luke to contrast the extraordinary insight of Jesus with the 
incomprehension of those around him. Luke's use of avvi-Opt and uvvEatc connects his 
work directly with the bestowal of divine insight by a heavenly mediator, Gabriel, in 
Greek Daniel. Jesus' status as a heavenly mediator is established through an examination 
of intertextual allusions and parallels in the transfiguration narrative and an exploration of 
Semitic analogues to Jesus opening the disciples' hearts to understand the Scriptures in 
Luke 24: 44-45. Jesus' role here is connected directly with the transmission of divine 
insight in Second Temple Jewish texts. 
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7. Conclusions 
Part two began with the aim of examining the theme of understanding in the synoptic 
tradition, using avvEatc and avviTip as the focus and Luke's gospel as the framework. 
Several aspects of the gospels have been explored in this connection and a very 
substantial body of comparative material marshalled in evidence. It is necessary to 
summarise our findings, draw preliminary conclusions, and tease out some implications 
for the present study as a whole. 
7.1. Summary of results 
(1) On a linguistic level, GVVEatc and avvii1gi are clearly significant in each of the 
Synoptics, though in different ways. This word group is significant in Daniel-0, where it 
represents both 1"Z and 
ý= consistently; it is even possible to speak of a technical 
language. The significance of these (Hebrew) roots in the Qumran scrolls may thus be 
placed alongside the significance of (Greek) comprehension language in the Synoptics. 
Such language is used at Qumran and in Daniel in connection with understanding 
heavenly secrets. In the Synoptics, the hidden identity of Jesus is to be understood as such 
a secret or mystery. It is significant that in Mark and Luke especially such language is 
used in this connection. In Luke, there is a structural issue: occurrences of avvi-np and 
avvEatc connect the infancy narrative, the Galilean ministry, the journey to Jerusalem, 
and the resurrection, and point towards Jesus' decisive revelation of the meaning of the 
Scriptures in relation to his heavenly identity at the resurrection. 
Clearly this word group alone does not exhaust the theme of understanding in the 
Synoptics: understanding and incomprehension as themes are fundamental. In Mark, the 
theme of incomprehension (and the language that represents it) is drawn from the OT. 
The disciples' incomprehension is focused on the heavenly identity of Jesus. In Matthew 
the disciples' comprehension is focused on the identity of Jesus. Furthermore, it is Jesus 
himself, as mediator of divine secrets, who imparts the mystery of his identity in the first 
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Gospel. Luke foregrounds the incomprehension of those around Jesus throughout the 
Gospel in contrast to Jesus's possession of extraordinary insight. The disciples' 
incomprehension is connected with the three passion predictions and is resolved when 
Jesus, as heavenly mediator, brings understanding to them after the resurrection. 
(2) In terms of the context in which the language and concepts examined in the Synoptics 
are to be read, clearly the situation is most complex. Direct influence of a form of Greek 
Daniel akin to Daniel-O seems undeniable on all three Synoptic Gospels. In Luke, the 
divine will is revealed through the heavenly mediators Gabriel and Jesus. This is surely to 
be understood as a direct continuation of the Heilsgeschichte initiated in Daniel itself, in 
which Gabriel is present as revealer. This is not to deny that there are significant (direct 
and indirect) connections, especially in the infancy narrative, the transfiguration, and the 
resurrection with both Jewish and Graeco-Roman texts and traditions. In particular, 
apocalyptic texts, which characteristically pertain to the revelation of divine mysteries, 
constitute a decisive aspect of the context in which the synoptic tradition developed. 
(3) In terms of what reading the Synoptics in light of apocalyptic achieves for us, the 
following may be said. Mark has often been read in light of apocalyptic. The disciples are 
modelled on the of Daniel, typologically and linguistically, and Jesus is a 
heavenly figure who acts in a revelatory manner in behalf of God. This is yet more true of 
the disciples in Matthew, who closely resemble the possibly on the basis of 
their presentation in Greek Daniel. In Luke most of all the heavenly identity of Jesus is 
stressed, and while the disciples are at first uncomprehending they are privileged to 
receive understanding from the risen Jesus. In the case of the transfiguration, apocalyptic 
and heterodox rabbinic texts pertaining to transformation provide analogies for Jesus's 
transformation as he enters the divine presence. Qumran texts, together with early 
medieval mystical and magical texts provide analogies for Jesus opening the hearts of the 
disciples to understand the Scriptures. 
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7.2. Retrospect and prospect 
How do the results of our investigation in part two fit into the overall context of this 
study? To begin with, the Synoptics and the Qumran scrolls share a common background 
in Second Temple Jewish apocalyptic. In both, the revelation of divine insight is 
fundamental, not least because it is sociologically significant. The possession of divine 
insight privileges the Qumran group over outsiders, as the disciples are so privileged in 
the SYnoptics. Both corpora bear witness to the use of special language for divine insight, 
which is shared with, and possibly derived from Daniel. In the Qumran scrolls, divine 
insight is mediated through a human tradent within the community. While Jesus and the 
disciples on a human level may reflect the process of transmission from a 
ý-): )= to 
the Synoptics ultimately portray Jesus as a heavenly figure mediating insight. He 
thus has more in common with Gabriel (in Daniel and Luke) and Enoch (esp. in the 
Hebrew and Slavonic traditions) than with the Qumran It seems clear that there 
is no direct connection between the Synoptics and Qumran: these similarities may be 
satisfactorily explained on the basis that these corpora share a common background, to a 
significant extent, in Second Temple Palestinian Judaism, especially in its apocalyptic 
manifestations (particularly Daniel). 
Looking ahead, in what ways do our conclusions lay a basis for examining the 
revelation and transmission of divine insight in the Epistles? The picture of Jesus that 
emerges from the Synoptics but especially from Luke is of a heavenly mediator figure 
who, in his earthly life, proclaimed the gospel of the imminence of God's kingdom and as 
a heavenly figure transmitted divine insight to his disciples. It is this exalted figure that is 
the focus of the Christology of Acts; it is also this exalted figure who stands behind the 
revelation of the Gospel and the transmission of apostolic tradition. To anticipate: the 
Epistles share with Luke the idea that behind what is revealed stands the exalted Christ. 
They share (to some degree) with the Qumran scrolls the idea that what is revealed must 
pass through an authoritative human mediator. All three corpora share an emphasis on 
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revelation with Jewish apocalyptic. 
Partthree 
THE EPISTLES OF THE NEw TESTAMENT 
1. Introduction 
So far, two models of transmission have been isolated. The first, found in the Qumran 
scrolls, is based on models of revelation and transmission attested in Second Temple 
Jewish texts such as Daniel and, presupposing that wisdom is revealed by God, involves a 
social context in which a wise teacher passes on revealed insight to learners in a chain of 
transmission. Here there is a specific social context in which revealed teaching is passed 
on. The second model is also rooted in Second Temple Judaism, including Daniel, but 
draws more broadly on Jewish divine agency speculation. Again, revelation (including 
wisdom and hidden mysteries) is of heavenly origin, but a supra-human, heavenly 
mediator (Jesus) transmits what is revealed. It is against this background that chains of 
transmission in the NT epistolary corpus may be read. Here, the heavenly post-ascension 
identity of Christ, together with his mediatorial role, is assumed, but the social context in 
which a wise teacher transmits traditional material' to a learner is also present. Again, as 
technical language for understanding and the transmission of insight guided our 
examination of Qumran and the Synoptics, language will be significant to the discussion 
which follows. 
A preliminary survey, briefly outlining the Pauline concept of revelation (in 
connection with the idea of mystery), Pauline Christology, and Paul's apostolic vocation 
lays a foundation for further discussion. Use of language remains significant, and Pauline 
texts using the termini technici 7TapaAayj8dvw and 7TapaMoipt provide the first case 
study. 2 The issues here are: where did this use of language originate? How we are to 
1 We are not concerned here with the background, origin, and development of possible TraditionsUicke 
such as Rom 1: 3-4 or I Thess 1: 9-10; rather, the issue is the origin of apostolic tradition in se and the 
process of its transmission. 
2 See esp. I Cor 11: 2,23; 15: 1,3; Gal 1: 9,11-12; Phil 4: 9; 1 Thess 2: 13; 4: 1; 2 Thess 2: 15; 3: 6. 
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construe the likeliest context in which Paul's understanding of tradition developed? How 
did Paul perceive the origin of the tradition(s) he transmitted? Greek and Jewish texts 
provide the primary source material for comparison. Subsequently, 2 Tim 2: 1-7 is 
examined. This late development in the understanding of revelation and tradition helps to 
demonstrate the movement from tradition as supernatural revelation to tradition as 
deposit. Finally, the chain of transmission in Heb 2: 1-4 is examined, in connection with 
the revelation of Torah through angelic mediation as an analogy for the revelation and 
transmission of the gospel message. ' 
2. Preliminary survey 
We must begin by establishing a common denominator between the texts central to this 
section and those discussed in parts one and two. The Qumran scrolls are rooted in Jewish 
apocalyptic, as their concern with revealed insight and heavenly mysteries makes clear. 
This also holds true for the Synoptics. 1 If we continue to follow Bomkamm, Stone, and 
Rowland in identifying the revelation of heavenly mysteries as the key characteristic of 
apocalyptic, then we have isolated one aspect of the context behind works generally 
considered Pauline homologoumena, Hebrews, and the Pastorals. 
2.1. Apocalyptic context: the theme of revealed wisdom 
It is indisputable that "apocalyptic" constitutes a major category in the interpretation of 
Paul .5 Beker, 
for example, places apocalyptic at the very heart of Pauline theology: "[t]he 
coherent center of Paul's gospel is constituted by the apocalyptic interpretation of the 
32 Tim 2: 2 and Heb 2: 1-4 are late texts which bear witness to a situation in which tradition has been 
severed, historically, from its source, and is now being passed on as a deposit of faith. Cf. Yves M. -J. 
Congar, Tradition and Traditions: An Historical and a Theological Essay (trans. M. Naseby and T. 
Rainborough; London: Burns & Oates, 1966), 20. 
4 See esp. part two, §3. 
5 Cf. Hans Joachim Schoeps, Paul: The Theology of the Apostle in the Light of Jewish Religious History 
(trans. H. Knight; London: Lutterworth, 1961), 40-46. For a useful summary and assessment of research to 
1989, see E. Elizabeth Johnson, The Function of Apocalyptic and Wisdom Traditions in Romans 9-11 
(SBLDS 109; Atlanta, Ga.: Scholars Press, 1989), 6-23. 
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Christ-event; '16 "[alpocalyptic is not a peripheral curiosity for Paul but the central climate 
and focus of his thought, as it was for most early Christian thinkers. '17 However, it also 
seems clear that the relevance for the study of Paul of apocalyptic has been determined by 
an over-emphasis on eschatology: 8 if, however, the revelation of present heavenly 
realities is understood as the defining factor in early Jewish apocalyptic, a different spin 
may be put on Pauline adaptations and appropriations of this phenomenon. 
This study opened with verses from the Pastoral Epistles, which form the starting 
point for this survey. Markus Bockmuehl sums up his brief discussion of the Pastorals 
thus: 
On the whole, then, while the stylistic and conceptual character of the Pastoral 
Epistles tends to differ from the accepted letters of Paul, various aspects of the 
apostle's treatment of the "revealed mystery" theme survive intact. Chief among these 
is the notion that in Christ God's saving purpose has been manifested, and that Paul's 
divinely appointed ministry is instrumental in its proclamation. 9 
Bockmuehl thus identifies something revealed (God's saving purpose) with a human 
mediator transmitting what is revealed (Paul). Focusing on IMUTIPLov, he cites I Tim 3: 9, 
16, noting that in 1 Tim 3: 16 "the mystery of godliness" (Td TýC r0orprtac 
pvO, T#pjov), which has a christological definition, is expressed in terms familiar from 
Jewish apocalyptic-" The "mystery of the faith" (I Tim 3: 9: Td jivaTIPLOP TýC 
6 Beker, Paul, 135. Beginning from the works of Vielhauer (in part) and Koch (in particular), Bcker 
suggests that apocalyptic revolves around three ideas: historical dualism; universal cosmic expectation; and 
the imminent end of the world (Paul, 136; cf. p. 138). Cf. Koch, Rediscovery, 28-33. Koch distinguishes 
eight groups of motifs common to apocalyptic writings: urgent expectation of the impending overthrow of 
all earthly conditions in the immediate future; cosmic eschatological catastrophe; periodisation of history; 
angels and demons; new salvation beyond the impending catastrophe; catastrophe issues from the throne of 
God and results in the appearance of his kingdom on earth; eschatological appearance of a mediator with 
royal functions; the catchword "glory" in connection with the state of affairs at the eschaton. 
7 Beker, Paul, 144. Beker notes, however, that apocalyptic is modified by Paul. The temporal dualism of 
apocalyptic is absent from Paul's language and the idea that preceding the eschaton there will be an 
escalation in the forces of evil is modified. Terms such as "the kingdom of God" and "the day of the Lord" 
are used rarely. The age to come is already irrupting into the present by virtue of the Christ-event: this 
determines the modification of all other aspects of apocalyptic. Beker, Paul, 145-146. For Gat 1: 4 as 
evidence of the apocalyptic idea of two ages (das apokalyptische Zwei-Aonen-Schema) cf. Liffirmann, 
Offenbarungsverstdndnis, 89. 
8 E. g., Schoeps, Paul, 88-125. 
9 Bockmuehl, Revelation, 214. 
10 Bockmuehl, Revelation, 211. 
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7rtuT-c-ox) thus refers to the content and substance of the faith, echoing passages where 
Paul speaks of the Gospel as a mystery. " Second Timothy 1: 9-11 attests the idea of the 
former giving (WOJI. IL) of divine grace and the making it known (Oapep6w) through the 
appearance of Christ, as well as the entrusting of this to Paul for propagation. 12 This is 
reflected in Titus 1: 2-3 also. 13 Finally, Bockmuehl asserts that the reward of the heavenly 
"crown of righteousness" (6 7TIc 8tKalooevric uTeýoavc<) in 2 Tim 4: 8 is a motif 
familiar from apocalyptic. 14 Thus the Pastorals exhibit a slight connection with 
apocalyptic motifs and presuppose the idea that God reveals and a human mediates what 
is revealed. Though not discussed by Bockmuehl, 2 Tim 2: 7 fits in with the idea of God 
revealing (in this case o*e-mc) and 2 Tim 2: 2 fits in with Paul mediating what has been 
entrusted to him. These texts are thus connected with the same thought world as Qumran 
and the Synoptics. 
The use of aývrow in 2 Tim 2: 7 is comparable with its use elsewhere in the 
Epistles (1 Cor 1: 19; Eph 3: 4; Col 1: 9; 2: 2). In I Cor 1: 19, uevf= is parallel with aoota 
in a citation from Isa 29: 14. Although Paul is arguing that the God will nullify "the 
insight of the insightful, " it is the wisdom and insight of this world that is meant (cf. 1 
Cor 1: 20): in 1 Cor 2: 6-7 Paul affirms that he and Sosthenes do impart a wisdom of God, 
hidden in a mystery, among the perfect. This passage thus shares the idea of God 
imparting wisdom (uoota and UeVCO'Lic are synonymous)15 with 2 Tim 2: 7. In Eph 3: 4, 
Paul himself claims to possess arevram. His insight is "into the mystery of Christ" (iv 
7-1? 1jVaT77ptq) TOD XPLOITOD), presumably synonymous with the mystery made known to 
" Bockmuehl, Revelation, 211-212. Cf. I Cor2: 1 (reading pvaTIpiov rather than pap7-Opiov); Eph 3: 3-6; 
6: 19; Col 4: 3. 
12 Bockmuehl, Revelation, 212-213. 
13 Bockmuehl, Revelation, 213. Cf. Rom 16: 25-27; Titus 2: 11-13; 3: 4. 
14 Bockmuehl, Revelation, 213. CE Isa 28: 5; Ezek 28: 12 (LXX); Wis 5: 16; 1 Cor 9: 25; Phil 3: 12-14; Jas 
1: 12; 1 Pet 5: 4; Rev 2: 10; 3: 10-11; 22: 12 (cf. Isa 40: 10; 62: 11); lQHa XVII, 25; Ascen. Isa. 7: 22; 9: 24-26; 
Odes Sol. 9: 8-11; T Benj. 4: 1. 
15 Cf. Isa 29: 14 (LXX); Luke 2: 47 with vv. 40,52; 1 Cor 1: 19; Col 1: 9. 
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him by revelation (Eph 3: 3). 16 The context concerns the revelation of a mystery, and 
thus Paul's insight is into something revealed to him. These themes are very much at 
home in Ephesians. Eph 1: 8-9 speaks of God having "revealed the mystery of his will to 
us in all wisdom and insight" (ev 7TdaU 01095Lq Kai Opovjo-rt, yvwptuac 4p-tv 7-d 
jivo, 74piov 7-oV OrAlpa7-oi: aO-roV). In Eph 1: 17 Paul refers to his prayers that God 
might give the saints in Ephesus (cf. Eph 1: 1) a "spirit of wisdom and revelation in 
knowledge of him" (8dU 6plv invrDpa oootac lial diroKaAz; OrtdC eV e7TLYV(JO1fL 
aO-roV). Paul's role of bringing to light "the plan of the mystery hidden for ages in God" 
(4 olKovoltta 7-oD pvo, 777ptov ToV d7roKrKpvpyevov diT6 TDv atolvoiv ev Te? Or4i) is 
mentioned in Eph 3: 9, Eph 3: 10 referring to the revelation of God's manifold wisdom (4 
jroAv7TotKLAoc ooota -roV OroD) to the rulers and powers in heaven. The connection 
between the gentiles' ignorance and their hardness of heart in Eph 4: 18 recalls the cause 
of the disciples' incomprehension in Mark. In Eph 5: 17 the saints in Ephesus are exhorted 
to "understand what the will of the Lord is" (uvvteTr Tt T6 OeA77ya TOD KVPtOv). They 
are to be "wise" (oooot). Finally, in Eph 6: 19 Paul is to "make known the mystery of the 
Gospel with confidence" (ev 7Tapp77atq -yvwptoaL T6 /IVO'77JPLOV 7-oD HayyfAtov). 
Thus in Ephesians wisdom, understanding, and the revealed mystery are interrelated. 
According to Col 1: 9 Paul and his companions have been praying that the saints 
and faithful brothers in Colossae (cf. Col 1: 1) would be filled with the knowledge of 
God's will "in all spiritual wisdom and understanding" (ev 7rdaD oootq Kai owmeact). 
The assumption is that wisdom and understanding of this sort are heavenly gifts. 17 
Colossians 2: 2 refers to "all the riches of the full assurance of understanding" (7rav 
, T, joVTc< T-4c 7TARpooopt= Týi: avvelarcic). The fact that Col 2: 3 refers to the 
16 This passage may be dependent on Col 1: 26-27: cf. Rudolf Schnackenburg, The Epistle to the 
Ephesians: A Commentary (trans. H. Heron; Edinburgh: T&T Clark, 1991), 27. 
17 Eduard Lohse, Colossians and Philemon: A Commentary on the Epistles to the Colossians and 
Philemon (ed. H. Koester; trans. W. R. Poehlmann and R. J. Karris; Hermeneia; Philadelphia, Pa.: Fortress, 
1971), 25-27. Lohse reads this passage against the background of the divine bestowal of wisdom, 
knowledge, and insight in the Qumran scrolls, suggesting that IiTtymmc, ao0ta, and aevrow in Col 1: 9 
are equivalent to 
ý: )V, M'.: % and 71-11= rl=rl in IQS IV, 3. 
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treasuries of wisdom (ooOta) and knowledge (YMDOW) being hidden in Christ, implying 
not only that these, but a6veam too are gifts to be bestowed from a heavenly source. ' 
The heavenly origin of wisdom, understanding, and mystery in these texts betrays 
apocalyptic influence. These ideas, however, are at home in a broader category of thought 
within the Pauline tradition, concerned with revelation and mystery. This should briefly 
be outlined for the sake of clarity: an exhaustive treatment is neither desirable nor 
necessary in light of other adequate studies. 19 
2.2. Revelation and mystery in the corpus Paulinum 
Bockmuehl analyses revelation in Paul as taking place in three temporal dimensions (past, 
present, and future) '20 the 
key to Paul's understanding of revelation being the gospel of 
Jesus ChriSt. 2' To the first dimension belongs above all the recent revelation of Jesus 
Christ and the gospel, 22 but also the specific revelation granted to Paul. 23 The past 
1924 dimension "prompts an ongoing divine disclosure in the apostolic mission, connecting 
the apostolate directly with the present mediation of ongoing revelation. In the present 
God's righteousness and wrath are revealed in the gospel; 25 in addition, divine revelation 
18 Cf. Lohse, Colossians, 82-83. Lohse finds a parallel in the concealment and revelation of things hidden 
in treasuries in Jewish apocalyptic, e. g. 1 En. 46: 3 (Lohse, Colossians, 82-83 n. 118). 
19 E. g., Uffirmann, Offenbarungsverstdndnis; Bockmuehl, Revelation. 
20 Bockmuehl, Revelation, 133. 
21 Bockmuehl, Revelation, 147. Cf. Beker, Paul, 120-121: Beker notes that for Paul, Christ is the key to 
Scripture. 
22 Rom 3: 21-26; Gal 3: 23-25 (cf. 4: 1-7); Bockmuehl, Revelation, 133-135. Bockmuehl places the 
revelation of eschatological mysteries alongside the revelation of Christ/the gospel in opposition to T6 
pva77jptOJV Týc dvolitac of 2 Thess 2: 7. The gospel was once hidden in heaven and has now been 
decisively revealed to the apostles (though its consummation at the parousia is awaited); the apostles preach 
it to everyone and equip believers to become TlArioi (Revelation, 198). 
23 1 Cor 9: 1; 15: 1-8; 2 Cor 4: 6; Gal 1: 11-12,13-17; Phil 3: 12; Bockmuehl, Revelation, 135-137. 
24 Bockmuehl, Revelation, 137. In George Eldon Ladd's words, "[t]he past lives in the present through 
proclamation" ("Revelation and Tradition in Paul, " in Apostolic History and the Gospel: Biblical and 
Historical Essays presented to F. F. Bruce on his 60th Birthday [ed. W. Ward Gasque and R. P. Martin; 
Exeter: Paternoster, 1970], 224). 
25 Rom 1: 16-18. Cf. Rom 2: 16; 1 Cor 3: 13; 2 Cor 2: 15-16; 1 Thess 1: 9- 10. Bockmuehl, Revelation, 13 8- 
141. 
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is ongoing in the preaching of the gospel and especially in the apostolic ministry. 26 
Several references are made by Paul to occasional revelations. 27 However, revelation 
remains incomplete, pending its future consummation: the eschatological revelation of 
Jesus Christ is still awaited . 
28 Bockmuehl examines a number of pertinent passages 
pertaining to the revelation of mysteries, beginning with 1 Cor 2: 6- 10.21 Here Paul 
(among the apostles and prophetS)30 has received revelation of divine mysteries and 
communicates God's wisdom to the "mature" (TIACIOL), "those who manifest a spiritual 
9931 32 rather than a carnal disposition and way of life, who are ethically blameless. Paul's 
mediatorial role as apostle is present in 1 Cor 4: 1933 where the apostles are to be 
reckoned as "servants of Christ and stewards of God's mysteries, " receiving and 
imparting the mysteries of God. 
34 In his discussion of Colossians, which he regards as authentically Pauline, 
Bockmuehl focuses on Col 1: 24-2: 5, noting the close link in Col 1: 27 between the 
particular mystery in question and the gospel . 
35 This suggests that yvoT-jptov here may 
overlap with Paul's use of this noun to designate the content of his preaching (cf. Col 
26 Cf. 2 Cor 2: 14-15; 3: 2-3; 5: 20; 13: 3. Bockmuehl, Revelation, 142-144. On Paul in 2 Cor 13: 3 as 
mediator of revelations from Christ, patterned on OT prophets (esp. Moses), see Bockmuehl, Revelation, 
143. 
27 1 Cor 12: 7-11; 14: 6,24-25,26,30; 2 Cor 12: 1-4; Gal 2: 2 (cf. Acts 11: 28-30); Phil 3: 15. Bockmuehl, 
Revelation, 144-145 (on 2 Cor 12: 1-4 see pp. 175-177). 
28 Cf. Rom 2: 5-6; 8: 18-19; 1 Cor 1: 7; 4: 5; Col 3: 4; 2 Thess 1: 7. Bockmuehl, Revelation, 145-147. 
29 Bockmuehl, Revelation, 157-166. See also I Cor 13: 2 (p. 167); 14: 2 (pp. 168-170); 15: 50-55; Rom 
11: 25-27 (cf. I Thess 4: 13-17; pp. 170-175). 
30 See the (probable) apostolic "we" in 1 Cor 2: 10 (cf. 2: 1-5; 4: 1): 4iffv. Bockmuehl, Revelation, 164 and 
n. 35. 
31 Bockmuehl, Revelation, 15 8 (cf pp. 165,186). 
32 Cf. Matt 5: 48; 19: 21; Rom 12: 1-2; 1 Cor 14: 20; Phil 3: 15; Col. 1: 28; 4: 12. 
33 1 Cor 4: 1: 0=< 4jiac AoyiC&Ow dvOpw7mc &'< biMpLITac XpLaToD Iral olkovdilow Pva7ptWV 
oeoD. Bockmuehl, Revelation, 166-167. 
34 Bockmuehl, Revelation, 178-179. 
35 Identifying Xpiank ev 6/17P as referring to the proclamation of Christ among the Gentiles, based on 
the functional interchangeability of XpiaT& and e-eaYYIALov. Bockmuehl, Revelation, 182 and n. 21,183, 
185-186,187-188. Cf. 1 Cor 1: 23; 15: 12; Gal 2: 2; Phil 1: 15; C01 1: 23. This interpretation, which rejects the 
idea that XpioT& ev 6, ulv refers to the Christ dwelling mystically in the heart of believers, is likewise 
upheld by Lohse (Colossians, 76), for whom uvarrfpiov here differs from the mysteries of Jewish 
apocalyptic that often concern the divine plan for the eschaton, since it refers to one revealed mystery: 
Christ, the hope of glory. 
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4: 3; 36 1 Cor 2: 1)? 7 This is developed in Col 4: 3-4 (cf. 1 Cor 2: 1; Eph 6: 19-20). 38 Here, 
Paul wishes to speak and manifest the mystery of Christ (i. e. Christ's work of redemption 
announced in the Gospel), which reflects his understanding of his apostolic ministry 
elsewhere (Rom 16: 25-26; Eph 3: 1-13 ; 39 Col 1: 28). 40 Paul is an instrument of God's 
revelation . 
41 Bockmuehl places the Pauline concept of mystery firmly in the context of 
his understanding of revelation. For our purposes, two aspects of his analysis are 
important: the past revelation of the gospel (together with the particular revelation to 
Paul) and the function of the apostolic ministry in receiving and transmitting the gospel. 
This leads into the following areas of inquiry: Paul's understanding of the origin of his 
gospel; his understanding of the Christ who reveals and is revealed in the gospel; and the 
function of the apostolic office. These have all been extensively researched: only a brief 
treatment is possible or necessary here. 
2.3. The origin of Paul's gospel: the work of Seyoon Kim 
The apostolic ATpeyya is itself a revelation from God disclosed through apostles and 
. 
42 ZALOV prophets In Rom 16: 25, T6 Kdpvypa 'I 7790D XPLUTOViS parallel with T6 c0ayye 
110V , 
43 and both accord with the revelation of a mystery kept silent but now revealed. The 
gospel is a mystery (Eph 6: 19) and is of divine origin (Rom 1: 1; 1 Thess 2: 2). K77pdyjia, 
rýayyLZALov, jivaTIptox these are of heavenly origin and have recently been revealed. 
This points to the very root of Paul's theology and perception of his vocation, taking us 
36 Cf. Lohse, Colossians, 165. 
37 Bockmuehl, Revelation, 182. 
38 Bockmuehl, Revelation, 205. 
39 However, note Bockmuehl's cautious denial of the authenticity of Ephesians: Revelation, 194 n. 1; cf. 
pp. 199-205. 
40 Bockmuehl, Revelation, 19 1. 
41 Bockmuehl, Revelation, 191-193 (cf. pp. 133-156). 
42 Rom 16: 25-26; cf. Eph 3: 5. Ladd, "Revelation, " 223. 
43 Ki7pt; ypa and c0ayyIALov are practically synonymous. Cf. William Baird, "What is the Kerygma? A 
Study of 1 Cor 15 3-8 and Gal 1 11-17, " JBL 76 (1957): 184. 
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back to the point of Paul's initial commission. " For Philippe Menoud, Paul's theology is 
dependent on the Damascus road revelation. " This relates to the central thesis of Seyoon 
Kim, The Origin of Paul's Gospel, " that for Paul, the origin of his gospel was his 
experience on the Damascus road. Kim's argument should be summarised briefly, 
emphasising the points that are of particular import for the present study. 
Kim's thesis is developed in conscious opposition to approaches which reduce 
explanations of Paul to particular aspects of his supposed background (e. g., Palestinian or 
Hellenistic Judaism, mystery cults, GnosticiSM). 47 Rather, Paul's own testimony is to be 
taken seriously, that he received the gospel through a revelation of Jesus Christ (Gal 
1: 12). 4' In his letters, Paul refers or alludes to his conversion and call on a number of 
occasions, 49 reminding churches of the Damascus event to stress the divine origin and 
authenticity of his gospel and apostleship. 50 Indeed, "[t]he Damascus event is the basis 
both of his theology and his existence as an apostle. "51 Kim reads the motifs of light and 
44 The question of whether Paul's experience on the Damascus road amounts to a conversion or a 
commission has excited many a scholarly imagination and cannot be dealt with here. It may be appropriate, 
however, to bear Alan Segal's words in mind: "fflrorn the viewpoint of mission Paul is commissioned, but 
from the viewpoint of religious experience Paul is a convert" (Paul the Convert. - The Apostolate and 
Apostasy of Saul the Pharisee [New Haven, Conn.: Yale University Press, 1990], 6). 
45 Philippe H. Menoud, "Revelation and Tradition: The Influence of Paul's Conversion on his Theology, " 
Int 7 (1953): 134-137. 
46 Seyoon Kim, The Origin of Paul's Gospel (WUNT 2/4; Tfibingen: Mohr Siebeck, 1981). 
47 Kim, Origin, 1-2. Cf. Schoeps, Paul, 14-15; Newman, Paul's Glory-Christology, 183. 
48 Kim, Origin, 2. Cf. Baird, "What is the Kerygma? " 191; Newman, Paul's Glory-Christology, 198 (on 
Gal 1: 11-12): "[als a revelatory event, 8C drroKaAOVirox '1? 7aoD XpLaToV is a homologation for 
c0ayylAt ov of verse I L" Kim is responding to Bornkamm, who strongly denies that the Damascus road 
experience is central for Paul. Rather, for Bornkamm, Paul's giving up of the law as a means of salvation 
and receiving of the gospel are central: Paul (trans. D. M. G. Stalker; London: Hodder & Stoughton, 1971), 
16-17. 
49 Kim, Origin, 3-31. Cf. Munck, Paul, 34; Segal, Paul, 12; Newman, Paul's Glory-Christology, 164-166. 
Explicit references: I Cor 9: 1; 15: 8- 10; Gal 1: 13-17; Phil 3: 4-11. Allusions: Rom 10: 2-4; 1 Cor 9: 16-17; 2 
Cor 3: 4-4: 6; 5: 16; Eph 3: 1-13; Col 1: 23c-29. In addition, Paul's call is alluded to using certain aorist verbs: 
cf. Rom 1: 5; 12: 3; 15: 15; 1 Cor 1: 17; 3: 10; 2 Cor 3: 6; 4: 1; 5: 18; 10: 8; 13: 10; Gal 2: 7,8,9; Eph 3: 2,7,8; 
Col 1: 25; 1 Thess 2: 4 (cf. I Tim 1: 11; Titus 1: 3). The opening verses of the Hauptbriefe, Ephesians, and 
Colossians should also be understood as alluding to Paul's apostolic commission. The Damascus event 
formed part of Paul's preaching and catechetical tradition, accounting for its presence in I Tim 1: 11- 14 (if 
deutero-Pauline); Acts 9: 1-9; 22: 3-16; 26: 4-18. Munck doubts that 2 Cor 4: 6 should be connected with the 
Damascus christophany: Paul, 34. 
50 Kim, Origin, 29; thus explaining why many of Paul's allusions to his call are in the context of defending 
his gospel and apostleship: Origins, 31. Cf. Bornkamm, Paul, 16 (his allusions to his conversion and call 
are in the context of expositions of the gospel). 
51 Kim, Origin, 3 1. Cf. Schoeps, Paul, 53-55. 
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glory in 2 Cor 4: 6 as referring to his vision of the glorified Christ on the Damascus 
RoaVI Moreover, the statement of purpose 53 indicates that Paul's apostolic office is the 
instrument through which God's light shines to other0' Paul is referring to the 
Damascus experience in terms of both conversion and his call to the apostolic office (cf. 
Gal 1: 11-16). 51 This is also the case in Eph 3: 1-13; Col 1: 23c-29. The formula XdpLc + 
aor. pass. WN11L + 110L (Eph 3: 2,7; cf. v. 8ý6 indicates God's call of Paul to apostleship, 
which includes the revelation of the gospel (Eph 3: 3-6) and the commission to proclaim it 
17 (Eph 3: 7-10; cf. Gal 1: 15-16). The 11V0`T4PLOV of Eph 3: 3,4,9 stands for the 
51 
reaYYALOV of Gal 1: 11,16. In the Damascus christophany Paul received both the call 
to Gentile mission and the gospel . 
51 It is the former that dominates his descriptions of the 
christophany, 60 his call being interpeted in light of the call of OT prophets. 61 
Importantly, he sees no contradiction between Gal 1: 11-12 and the transmission of 
tradition in 1 Cor 15: the gospel can only be unfolded through the narration of the facts 
about Jesus Christ, which are the object of the tradition. Thus "Paul received from others 
and transmitted to others the tradition as his gospel because it thus brings his gospel to 
expression . -6' His use of 
d7roKaAemroi and d7roKdAVOLC in Gal I and the collocation of 
d7rOKdAVOX and IWO"TIPLOV in Eph 3: 3 establish that Paul is using apocalyptic language 
52 Kim, Origin, 5-13; Schoeps, Paul, 54. Cf. Acts 9: 3; 22: 6,11; 26: 13; 1 Cor 15: 43 (cf. 2 Bar. 50-5 1); Phil 
3: 21. 
IX Merl, < TOD 660D & 7rp0a(Jlr4) 'I 170r0V XPLLTTOD, "for the 53 Le., irpk 0o)TLoj16x1 7fX 7P(Jaeo-< 77 
illumination of the knowledge of God's glory in the face of Jesus Christ. " CC 2 Cor 4: 4. On 4: 6, see Kim, 
Origin, 9-11. 
54 Referring to their conversion, which is God's new creation: Kim, Origin, 8-9. 
55 Kim, Origin, 10. 
56 Cf. n. 49 above. 
57 Kim, Origin, 22. 
58 Kim, Origin, 23. Paul applies the concept of mystery to Christ and the gospel: Origin, 75. 
59 Kim, Origin, 65. 
60 Cf. Rom 1: 1,5; 15: 15-16; 1 Cor 1: 17; Gal 2: 7; 1 Thess 2: 4. Kim, Origin, 56-5 8. 
61 Gal 1: 15-16. Cf. Isa 6; 49: 1-6; Jer 1: 5-10; Ezek 1: 4-3: 11; Acts 13: 47; 26: 16-18. Kim, Origin, 60; cf. pp. 
91-99; Munck, Paul, 24-33; Beker, Paul, 115-118; Frederick F. Bruce, The Epistle of Paul to the 
Galatians: A Commentary on the Greek Text (NIGTC; Exeter: Paternoster, 1982), 92-93; Segal, Paul, 9, 
13-14; Newman, Paul's Glory-Christology, 204-207. 
62 Kim, Origin, 70. 
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to refer to his Damascus experience. " Where d7ToKaAz; 7TToj is used in 1 Cor 2: 10, the 
meaning is that hidden wisdom was revealed to Paul in the Damascus christophany. 64 1 
Corinthians 2: 6-10 shares three common elements with Eph 3: 1-13 and Col 1: 23c-19: (1) 
the revelation-schema (the mystery which existed from eternity in concealment is now 
revealed); (2) the recipients of the revelation of the mystery are, first, Paul and his 
colleagues, and then Christians who receive the mystery through their preaching; (3) the 
mystery designates Christ and God's plan of salvation that Christ embodies. 
Kim's analysis, only selectively summariscd above, is important for our purposes 
for several reasons. First, although Kim problematically relies on the future focus of some 
manifestations of apocalyptic for his understanding of the phenomenon, he is correct to 
read Paul's presentation of the origin of his gospel in the context of apocalyptic. An 
approach which sees the revelation of present heavenly realities as the defining aspect of 
this phenomenon would find the revelation of the gospel in Gal 1: 11-12 and the 
revelation of hidden wisdom in 1 Cor 2: 10 more fundamentally apocalyptic. Second, by 
seeing the revelation of the gospel and the transmission of tradition as fundamentally 
interconnected Kim allows us to place the latter, also, in the context of apocalyptic. As 
the revelation and transmission of insight at Qumran and the bestowal of insight in the 
Synoptics are apocalyptic, so are the revelation and transmission of the gospel in Paul. 
Third, having established the heavenly identity of the Lukan Jesus in part two in the 
context of OT and apocalyptic analogies, Kim's emphasis on the connections between 
Paul's retellings of the Damascus christophany and OT theophanic call narratives allows 
us to read both the Lukan Jesus and the Pauline Christ together in the context of Jewish 
patterns of intermediation. 65 Fourth, the authoritative aspect of Paul's retellings of the 
63 Kim, Origin, 71 and n. 2. Cf. Dan 2: 19,28,30,48; cf. v. 22; 1 En. 16: 3; 61: 5; 106: 19; 4 Ezra 10: 38; 2 
Bar. 48: 3. 
64 Kim, Origin, 78-79. 
65 Cf. esp. part two, §6.1. E. Earle Ellis notes that in I Cor 1-4 (esp. 2: 6-16) Christ is portrayed as God's 
wisdom in two ways: (1) the work of Christ; (2) the exalted Christ mediates hidden wisdom to God's 
people ("'Wisdom', " 95). This is close to the Lukan Jesus as revealer of insight and the Pauline Christ as 
mediator of the gospel and author of tradition (see further §2.4 below). 
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christophany recalls the authoritative aspect of the revealed insight transmitted at Qumran 
and of ancient wisdom teaching and apocalyptic revelations in general. Finally, the notion 
of the apostolic office as one which performs the mediatorial function of receiving and 
transmitting the gospel strongly recalls the role of the ý': )Vjn at Qumraný6 the 
difference lies in the fact that apostles (but specifically Paul) are charged with 
proclaiming to all, the 
ý': )VJM is charged with transmitting insight only within a closed 
community. 
2.4. The glorified Christ 
It is necessary now to unravel briefly the christological implications of the previous two 
sections. In the summary to §2.3 above it was noted that both the Lukan Jesus and the 
Pauline Christ may be read together in the context of Jewish patterns of intermediation. In 
part tW067 the use of 8dea in the Lukan transfiguration narrative was shown to relate to 
OT and apocalyptic texts and to point to the heavenly identity of Jesus, 68 which is 
continued in the exalted, glorified Christ of Acts . 
69 This picture of Christ may be 
extended to Pauline texts. 70 
Kim's emphasis on the centrality of the Damascus road christophany points to a 
christology in which glorification is fundamental. Thus when Paul refers to Christ in 1 
Cor 2: 8 as "the Lord of glory" (TdP KePIOP TTýC 8deTX) passages in which he alludes to 
66 Cf. Ellis's remark: liln sum, the maskilim at Qumran are recipients and transmitters of divine mysteries, 
possessors of wisdom, interpreters of knowledge, guides to a mature life, and discerners of spirits. As such, 
they not only reflect their kinship with the earlier prophets but also bear a striking resemblance to the 
pneumatics in the Pauline community. " Ellis, "'Wisdom', " 95; cf. pp. 97-98. However, where Ellis 
compares the pneumatics at Corinth (among whom Paul is included) with the our suggestion is 
that the apostolic office itself bears comparison with these figures. See §2.5 below. 
67 See esp. § §6.1.3.2; 6.1.4; 6.1.5.1.1; 6.1.5.1.2. 
68 Cf. Newman, Paul's Glory- Christology, 173-174 n. 26. Newman suggests a possible connection 
between Paul's identification of the exalted Christ with glory traditions and the earliest Christian preaching, 
citing a number of texts from the Gospels and Acts, including the synoptic transfiguration accounts, in 
support. In light of Acts 7 he suggests that "Paul could well have known of the close association (even 
identification) of Jesus as the heavenly Son of Man with 86ea" (Paul's Glory-Christology, 174 n. 26; cf. pp. 
188-189,192-193). 
69 On the Christology of Acts, see Haenchen, Acts, 91-92. 
70 Le., it is the exalted Christ rather than the historical Jesus that is central for Paul. Cf. Schoeps, Paul, 55- 
59. 
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his Damascus experience are recalled. 11 This title is unique to 1 Corinthians and Ethiopic 
Enoch, 72 though this, for Kim, does not imply that Paul has taken the title from the latter 
work or the Jewish apocalyptic tradition it represents. The title "the Lord of glory" is 
appropriate to a context in which the Damascus experience is connected with God's 
glory. 73 Kim suggests that Paul may have coined the title independently of Ethiopic 
Enoch74 in light of the Damascus experience, though the fact that the title already existed 
in first century Judaism should make us wary of denying influence from that quarter 
outright. 75 
Kim's conclusion is reflected in the work of Carey Newman, who states that "the 
Damascus Christophany is the interpretive 'origin' of Paul's Mea-Christology. That is, 
the vision of the resurrected and exalted Jesus, the Christophany, was the catalyst for the 
apostle's designation of Christ as 8dea. "I Newman's study begins with a survey of 
77 Paul's use of 8dea as a christological term. Newman regards 8dea as "one of Paul's 
apocalyptic surface symbols, " relating this aspect of Pauline Christology to an 
apocalyptic context. 78 Paul interpreted the christophany using the common language of 
mystic al-apocalyptic Judai SM. 7' Further, the christophany is to be understood 
(identifying dIrOKdAVOLC in Gal 1: 12; 2 Cor 12: 1 as pointing to parallel ecstatic 
experiences) 80 as a merkabah vision parallel with heavenly ascents in apocalyptic texts. 
71 Kim, Origins, 79. See further, Newman, Paul's Glory-Christology, 235-240. 
72 1 En. 22: 14; 25: 3 (cf. 25: 7: "the God of Glory"); 27: 4,5; 63: 2; cf. 75: 3 ("the Lord, God of eternal 
glory"). 
73 Kim, Origin, 80. Cf. 2 Cor 3: 18; 4: 4-6; Acts 9: 3-5; 22: 6,11; 26: 13; Phil 3: 2 1. 
74 N. B. the only mss of this work dateable to the Second Temple period are written in Aramaic. 
75 Influence from the Enochic corpus is assumed by Newman: Paul's Glory-Christology, 237. 
76 Newman, Paul's Glory-Christology, 164. Cf. Segal's comparison of the Lukan accounts of Paul's 
Damascus road experience with Ezekiel's call (Paul, 8-11). Segal raises the question whether Paul's 
Christianity is rooted in the identification of Jesus with the divine -H=D (Paul, 11; cf. Newman, Paul's V 
Glory-ChristologY, 10). Newman offers a useful account and assessment of previous research on the 
relative significance of the Damascus christophany for Paul's theology and self-understanding: Paul's 
Glory-Christology, 164-183. 
77 Newman, Paul's Glory-Christology, 4-7; cf. pp. 3-16. 
78 Newman, Paul's Glory-Christology, 11. 
79 Newman, Paul's Glory-Christology, 183. 
80 Newman, Paul's Glory-Christology, 201-203. 
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In connection with the reference to Paul's apostleship in 1 Cor 9: 1-2, Newman notes that 
Paul's apostolic freedom is rooted in the christophany; 81 indeed, Paul's authority to 
engage in apostolic ministry among the nations derived from the it. 82 The reference to 
the christophany in 1 Cor 15: 8 not only connects Paul's experience with other 
resurrection appearances but establishes that Paul's apostolic mission is a constitutive part 
81 of the gospel. Paul's use of JoOq in 1 Cor 15: 8 links his christophany with Gospel 
accounts of the resurrection 84 and thus with the motif of glory, which is connected with 
both the risen Jesus and the eschatological manifestation of the Son of Man. 81 The phrase 
Ka-rd 7-de; ypaodc in 1 Cor 15: 3, read in connection with J0077 in 15: 8, links the 
christophany with OT theophanies and references to the future manifestation of the divine 
glory. 86 Jesus is identified as the divine glory, and in him the promises of the 
eschatological revelation of the glory are proleptically inaugurated. 87 In reference to Gal 
1: 11-16, Newman concludes that the use of diroKaAeom (1: 16) defines the christophany 
88 as a revelatory event which mediated to Paul Jesus' identity as the exalted Lord. In his 
apostolate, Paul's suffered and at the same time manifested the divine glory, after the 
pattern of the servant of Deutero-Isaiah . 
89 In 2 Cor 4: 3-4 (cf. 4: 6) the gospel itself is 
understood as a revelation of the divine glory. 90 As the reference to the christophany in 
Gal 1: 11- 16 is meant to substantiate the legitimacy of Paul's apostolate, the allusions in 2 
Cor 3: 4-4: 6 to the revelation of the glory in Christ at the christophany are intended to 
81 The christophany is signified here by IdpaKa. See Newman, Paul's Glory-Christology, 186; cf. pp. 186- 
196. 
82 Newman, Paul's Glory-Christology, 196-197. 
83 Newman, Paul's Glory-Christology, 187-188. 
84 CE Luke 24: 34. 
85 E. g., Matt 19: 28; Mark 8: 38 (par. Matt 16: 27; Luke 9: 26); 10: 37; 13: 26 (par. Matt 24: 30; Luke 21: 27); 1 
Tim 3: 16; Heb 1: 3; 1 Pet 1: 21. Newman, Paul's Glory-Christology, 188-190. 
86 Newman, Paul's Glory-Christology, 190-192. 
87 Newman, Paul's Glory-Christology, 192. 
88 Newman, Paul's Glory-Christology, 204; cL pp. 196-207. 
89 Newman, Paul's Glory-Christology, 204-207. 
90 Newman, Paul's Glory-Christology, 219-225; cL p. 234. 
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defend his apostolic authority. " Newman's conclusion is that the christophany consisted 
92 in a revelation of God's glory. 
How does this contribute to our discussion? The identification of the exalted 
Christ with the divine glory ties in with the discussion of the heavenly identity of the 
Lukan Jesus in part two. It also places Christ in the divine presence and gives him a 
potentially revelatory, mediatorial role. It certainly establishes the dependence of the 
Pauline model on an apocalyptic worldview. The heavenly origin of the gospel is 
intimately connected with the christophany. Paul's mediation of the gospel is also rooted 
in the christophany. There is thus a model of transmission here reminiscent of texts 
discussed in parts one and two: a mystery is revealed from a heavenly source through an 
exalted human, now associated with the divine glory, to a chosen human mediator, whose 
role is to pass this mystery (i. e., the gospel and its constitutive traditions) on in a chain of 
transmission. 
2.5. Apostle as mediator" 
A few words of clarification are required in connection with the mediatorial role of the 
apostle. In his survey of revelation in the Qumran scrolls, " Bockmuehl draws on the 
work of Svend Holm-Nielsen on the Hodayot in identifying the Teacher of Righteousness 
as a mediator of divine revelation. " He also notes the work of Jose Maria Casciaro 
91 Newman, Paul's Glory-Christology, 229-235. Paul's argument is that the revelaion of the divine glory at 
the christophany that legitimises his aposolate is superior to the revelation of the divine glory at Sinai, the 
basis of his opponents' claims to authority. 
92 Newman, Paul's Glory-Christology, 246-247. 
93 it would be impossible given the specific concerns and limitations of this study to critique the vast 
wealth of material written on the issue of apostleship. Rather, this section seeks to relate Paul's apostleship 
specifically to revelation, transmission, and the ancient Jewish context outlined in part one of this study. 
94 Bockmuehl, Revelation, 42-56. 
95 Bockmuehl, Revelation, 49; Svend Holm-Nielsen, Hodayot. - Psalms from Qumran (ATDan 2; Aarhus: 
Universitetsforlaget i Aarhus, 1960), 285,288. Holm-Nielsen refers to the "I" of the Hodayot where 
Bockmuehl understands the Teacher of Righteousness, down-playing the significance of the identity of the 
speaker: "[t]he reason why I consider this matter less important is not only that it is barely possible to say 
anything at all decisive about the actual authorship, but also, and especially, that this attitude to the problem 
tends to obscure the pertinent question of what the purpose was in composing such psalms" (Hodayot, 316). 
On the vexed question of the literary origin of the Hodayot, see Holm-Nielsen, Hodayot, 316-33 1. It should 
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Ramirez, who sees this function of the author of the Hodayot as a precedent for Paul's 
self-understanding as mediator of revelation. " With reference to 1QHa XIII, 11-12,25; 
XVII, 24 Casciaro Ramirez comments 
Como puede apreciarse en estos tres pasajes, el autor del himno se considera 
instrumento providencial de la acci6n divina para mantener escondidos la ley, el 
misterio y la verdad a los hombres y despu6s revelarlos. Los pasajes son, pues, 
interesantes corno precedentes literarios y temdticos de la fraseologfa paulina del 
secreto y revelaci6n del misterio salvffico (cfr., entre otros textos, Rom 16,25-26; Col 
1,25-27; Eph 3,5-11; 2 Tim 1,9-11). " 
This model, of a figure who receives and guards heavenly mysteries (including 
wisdom), 98 and then transmits them, is precisely that of the as we found in part 
one above; the fact that the "I" of the Hodayot is in IQHa XX, 4 (reconstructed; par. 
4QHa 2+3 11,5), 11 (par. 4QHa 2+3 11,12 [reconstructed]); XXV)Ot, 10 dubbed 
ý": )Tn suggests that it is this figure rather than the Teacher of Righteousness that offers 
a parallel to Paul's self-understanding as apostle. Paul is a mediator of divine revelation 
comparable with the Qumran the key distinction being that Paul is to transmit 
the gospel to the Gentiles whereas the 
ý'=Jn is to transmit insight with a closed 
community. Transmission from a heavenly source to human recipients is the basis of 
comparison. 
A survey of pertinent texts is apposite. In Eph 3: 1-7 Paul, as dTr6oToAoc, has had 
"the mystery" (-rd /IVO'771PLop) revealed to him, and he has transmitted it to Gentile09 
An d7T6b, -roAoc is therefore part of a chain of divine revelation. In I Cor 4: 1 Paul refers to 
himself and his fellow apostles as "stewards of God's mysteries" (olkov6jioLc 
be stressed that the evidence connecting the Teacher of Righteousness with the psalmist of the Hodayot is 
entirely circumstantial. 
96 Bockmuehl, Revelation, 49 n. 41; Jose Maria Casciaro Ramirez, "Los 'Himnos' de Qumran y el 
'Misterio' Paulino, " ScrTh 8 (1976): 34. Casciaro Ramirez also, unnecessarily, takes the author of the 
Hodayot to be the Teacher of Righteousness. 
97 Casciaro Ramirez, "'Himnos', " 34. 
98 Cf. Casciaro Ramirez, "'Himnos', " 33. 
99 Cf. Andrew T. Lincoln, Ephesians (WBC 42; Dallas, Tex.: Word Books, 1990), 174. Ms B 
Ambrosiaster omits diroo, 76AOLC, Lincoln suggesting that this is to conform with the wording of Col 1: 26 
(Ephesians, 167). 
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jiva, "pto)v OroV). If we understand "mysteries" to refer to "secret knowledge of God's 
purpose, "110 then the idea that the apostles have been made privy to divine secrets and 
are therefore part of a chain of revelation may be infeffed. 101 In Galatians, Paul 
emphasises his role as part of a chain of revelation in defending his right to the 
appellation "apostle" (Gal 1: 1,12), 111 inferring in Gal 1: 16 that the purpose of his 
receiving a revelation of God's son was to preach the Gospel among the nations. 103 In 
Titus 1: 1-4 Paul is entrusted with a proclamation which has been revealed by God and 
Paul's proclamation in 1 Cor 9: 27 stems from his obligation as apostle. 104 Col 1: 24-28 is 
also significant. In Col 1: 1 HaMot; &Tdo-ToAoc XpiaToD 'I i7ooV 8id OcA4pa7-oi: Orov, 
identical to 2 Tim 1: 1, suggests Paul is writing as apostle and is to be regarded as the 
agent of the revelation of the hidden mystery in Col 1: 26-27 (cf. 4: 3-4). Paul and Timothy 
together teach "in all wisdom" (ev irdoV oootq) in Col 2: 28 and proclaim Christ. 2 Cor 
1: 19105 echoes this, in that Paul, Silvanus, and Timothy have all proclaimed Christ 
amongst the Christians of Corinth and Achaea. 
We therefore have a pattern emerging: Paul, as an apostle, is a divinely 
commissioned mediator of revelation. 106 
2.6. Summary 
The theme of revelation, which suggests strong connections with early Jewish 
apocalyptic, is a fundamental aspect of Paul's understanding of the origin of his gospel. 
In particular, the past revelation of the gospel and Paul's Damascus road christophany are 
100 C. K. Barrett, The First Epistle to the Corinthians (BNTC; London: A&C Black, 1971), 100. 
101 This recalls Raymond Brown's view that olKovdpow here means "servants of Christ dispensing to 
other servants the mysteries of the Gospel" (Semitic Background, 44). 
102 Cf. 2 Cor 12: 12; 13: 3? 
103 Cf. Gal 1: 23; 2: 2. Bockmuehl cites 1 Cor 9: 1; 15: 1-8; 2 Cor 4: 6; Phil 3: 12 in connection with Paul's 
validation as 
d7Td0*TOAOC, suggesting that these texts refer back to the Damascus road experience 
(Revelation, 136-137). Cf. §2.3 above. 
104 Cf. I Cor 9: 1-2,16. 
105 Cf. 2 Cor 4: 5. 
106 Cf. Bockmuehl, Revelation, 142-144. 
268 
significant: for Paul, the christophany was the origin of his gospel. The christophany 
reveals, through apocalyptic motifs and language, the glorified Christ as mediator of 
revelation. Paul's apostolate is defined in relation to the christophany and the heavenly 
origin of his gospel. The role of apostle is, in part, that of transmitting revealed mysteries. 
This category of thought must be extended to encompass the concept of tradition. This 
connection is anticipated by Beker: "Paul interpets the tradition in accordance with his 
apostolic call and immediate revelation from God. "101 Tradition and gospel are 
inseparable and the now exalted Christ is the origin of both. Tradition in the corpus 
Paulinum belongs within the same category of thought as revelation, gospel, mystery, and 
K77popa. The next stage in our investigation must involve the language and concept of 
tradition in the corpus Paulinum. 
3. Paul's language of transmission 
Several texts in the corpus Paulinum use technical vocabulary to represent the 
transmission of teaching and reflect a model closely paralleled, apparently, in the 
transmission of MM 
ýD: 10 77"Ilrl in m. -'Abot 1: 1. These texts must be examined in 
relation to Greek and Hebrew texts which employ a similar vocabulary. 
3.1. Survey of pertinent references 
We begin with 1 Cor 11: 23. At the beginning of his teaching about the Eucharist, Paul 
writes Iyo) -ydp ? TapMq, 8ov d7T6 TOD KVPtOV, 6 Kai 7rapl8oma bjAv, "for I received 
from the Lord what I have also passed on to you. " Paul uses 7TapaAa1j, 8dvoj to refer to the 
reception of what is transmitted and 7rapaMoigi to refer to the process of transmitting it. 
Three people or groups are implied: 
(1) The Lord, the originator of the teaching Paul is transmitting. 
(2) Paul himself, who has received teaching (ultimately) from the Lord and has 
107 Beker, Paul, 128. 
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transmitted it. 
(3) The Corinthian church, who receive the tradition. 
By mentioning only that the tradition originated in the Lord and passed through 
himself, 108 Paul is making a statement about the authenticity of the tradition and his 
authenticity as apostle and tradent. 
Many scholars have noted that irqpa8t8w; u and irapaAap, 8dmw in 1 Cor 11: 23 
correspond to rabbinic usage. It is often argued that 7rqpa8t8Oj1. U corresponds to ý -10ý, 
"hand on to" and 7TapaAa1iPdvw corresponds to lp "receive from, " 109 though C. K. 
Barrett stresses that both verbs were used in this sense in Greek long before they were 
influenced by rabbinic usage. "' Gordon Fee, on the other hand, defends the notion of 
rabbinic influence most strongly on the grounds that Paul's training was rabbinical. "' 
Similarly, Tomson criticises Conzelmann for adducing Greek parallels on the basis that in 
his view they "are more remote. "112 The issue raised by Barrett is whether we should 
ascribe Paul's use of these verbs to Jewish or to Greek influence, and, by extension, 
whether Paul is using a Hellenistic or a Jewish model of transmission. This reflects the 
108 Although Birger Gerhardsson is correct to note that by mentioning the first and last links in the chain of 
transmission, the Lord and himself, Paul is stressing his elevated position as a recognized doctrinal 
authority, he is not correct to state that "Paul mentions only the first and last links in the chain of 
transmission" (Memory and Manuscript., Oral Tradition and Written Transmission in Rabbinic Judaism 
and Early Christianity [trans. E. J. Sharpe; ASNU 22; Uppsala: C. W. K. Gleerup, 19611,322), referring to 
lyeJ and 6 Kepicx. The third and last link is the Corinthian church. 
109 W. D. Davies, Paul and Rabbinic Judaism: Some Rabbinic Elements in Pauline Theology (2d ed.; 
London: SPCK, 1955), 248; Oscar Cullmann, "The Tradition: The Exegetical, Historical and Theological 
Problem, " in The Early Church (ed. A. J. B. Higgins; London: SCM, 1956), 63; B. Rigaux, Saint Paul: Les 
Apitres Thessaloniciens (EBib; Paris: Gabalda, 1956), 438,688; Gerhardsson, Memory, 288; R. P. C. 
Hanson, Tradition in the Early Church (Library of History and Doctrine; London: SCM, 1962), 12; Klaus 
Wegenast, Das Verstdndnis der Tradition bei Paulus und in den Deuteropaulinen (WMANT 8; 
Neukirchcn-Vluyn: Neukirchencr Vcrlag, 1962), 95; Ladd, "Revelation, " 225; Riesenfeld, Gospel 
Tradition, 16; Barrett, Corinthians, 265; Hans Conzelmann, I Corinthians: A Commentary on the First 
Epistle to the Corinthians (trans. J. W. Leitch; Herincricia; Philadelphia, Pa.: Fortress, 1975), 196; Beker, 
Paul, 122; Kim, Origin, 67; Gordon D. Fee, The First Epistle to the Corinthians (NICNT; Grand Rapids, 
Mich.: Eerdmans, 1987), 548 n. 16; Scgal, Paul, 27; Tomson, Paul, 146. Cf. Ocpke, Galater, 29. Liffirmarin 
notes that while irapaAapýdvw and irapa8t&pt represent the Hebrew 
ý: Ip and 'Ion, a rabbinic 
understanding of tradition is nevertheless not intended by Paul here (Offenbarungsverstdndnis, 90). 
110 Barrett, Corinthians, 265. 
111 Fee, Corinthians, 548 n. 15; cf. Cullmann, "Tradition, " 63. 
112 Tornson, Paul, 146 n. 279. The fact that Tomson offers no substantive justification for his view 
seriously weakens his criticism of Conzelmann. 
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methodological problem posed by the fact that regardless of the nature of Paul's Jewish 
background, and regardless of whether or not he knew Hebrew and/or Aramaic, his letters 
are written in Greek to audiences whose mother tongue and thought world were Greek. ' 13 
Given that we have been dealing with primarily Jewish models in this study, against the 
background of Jewish apocalyptic, this doubt over the origin of Paul's language and 
concepts needs to be explored. 
It is crucial to remember that the use of and '10n in collocation to represent 
the transmission of tradition is post-biblical. 114 It may thus be suggested that in I Cor 
11: 23; 15: 3 Paul uses 7TapaMo)Iii and irapaAayj8dYoj in the sense in which the rabbis 
used "10n and 
ýM 115 but that Greek influence shaped both Pauline and rabbinic usage 
independently. Paul would almost certainly have been familiar with both rabbinic and 
Hellenistic models of transmission, but Paul's language primarily reflects Greek usage. 
There are two possibilities: (1) technical terms existed in both Greek and Hebrew for the 
transmission of tradition. Paul, having primarily the rabbinic social model in mind, chose 
Greek terms which reflected parallel Hebrew terms and would have reminded his 
audience of a comparable Hellenistic social model; (2) at the time Paul was writing no 
technical terminology was available in Hebrew for the concepts expressed in Greek by 
113 Cf. Bockmuehl's comment that Paul's use of Greek "creates no insurmountable problems, but as in 
many Jewish writings it does call for sensitivity to the possible use of Greek philosophical or religious 
idiom. Obviously the crucial question ... is to distinguish ... between a genuine fusion or revision of basic 
concepts and the mere clothing of Jewish belief in a more cosmopolitanfaqon de parler" (Revelation, 129). 
114 The only occurrence of "10M Qal in the BB is in Nurn 31: 16, though the Latin "dederuntque" in Num 
.1 
(active) rather than the Niphal (passive) of the MT (cf. BHS, n. a). The sense 31: 5 implies the Qal 
of Nurn 31: 16 seems to be that certain women caused Israel to "offer up a treacherous act against YIIWII" 
(, -Jl, -JIM However, the LXX, Peshitta, and Vulgate do not appear to read -10M here. The 
Niphal occurs in Nurn 31: 5 in reference to the conscription of troops from the tribes of Israel 




Ijln Pael occurs three times in Aramaic Daniel with the sense "receive" (Dan 2: 6; 6: 1; 7: 18). 
BDB (p. 867) takes the Hebrew ýMp to be an Aramaic loan-word, the Piel occurring several times in the 
Hebrew in the senses "take" (I Chr 21: 11; 2 Chr 29: 16,22), "receive" (Job 2: 10,10; Prov 19: 20), or 
66accept" (Est 4: 4; 9: 23,27; Ezr 8: 30; 1 Chr 12: 19). IIapaAajzSdvw is not used for the Hebrew ý:: p in the 
LXX, but is used for the Aramaic 
ý.: l . in both the LXX and 0 (Dan 6: 1; 7: 18). ** 17 
115 In relation to I Thess 2: 13, E. Best advances the possibility that "Paul took over the Greek word 
[7TapaAaji, 8dvo)1 for a process somewhat akin to one to which he was accustomed in Judaism" 
(Thessaloniansg I 11). That is, Paul is familiar not only with a Jewish concept, but with Hellenistic concepts 
also, and uses his knowledge of both to find an appropriate translation equivalent. 
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Trapa&&jyt and 7TapaAa1jfldYoj. Paul, though familiar with the rabbinic model of teaching 
in practice, knew only Greek terms for this social phenomenon. Comparable terms 
existed by the time the Mishnah was written. and -10n would, according to this 
scenario, be Hebrew translation equivalents for Greek terms in use in the Greek-speaking 
synagogue. 116 This second scenario should not be dismissed: in the IHB and the Qumran 
scrolls and -10tZ are not used for the transmission of teaching. 
In 1 Corinthians itself there are other chains of transmission. In I Cor 11: 2 Paul 
writes eirawo be blAc &ri 7Tdv-ra yov yejitTaOr Kai, KaOtk 7TapeBO)Ka bil-tv, 7-dc 
wapaMaM Ka7-exe-Tr, "I praise you, because you have remembered me in all things and 
hold fast to the traditions just as I handed them on to you. " Tomson identifies three 
sources of authority in I Cor 11: 117 
(1) Apostolic tradition, including Jesus traditions, indicated by the "transmission 
terms" 7rapd8oow, wapaMwjiL, and 7rapalay, 8dyw, and by reference to the custom 
(owvqOrta) of the churches of God (1 Cor 11: 16). 
(2) Reason and the evidence of nature (1 Cor 11: 13-15). 
(3) An implicit reference to the Torah (I Cor 11: 8-9). 118 
Paul uses 7rqpa8I8wpi to refer to the process of transmitting teaching, using the cognate 
noun 7Tapd8ooLc to refer to what is transmitted. Although the Lord is not mentioned, the 
language of I Cor 11: 2 is similar to verse 23.119 Presumably the same process is referred 
116 Cf. Gerhardsson, Memory, 288. Gerhardsson notes that "[iln the New Testament documents as a whole, 
in the Gospels in particular, and in the Gospel of Mark most of all, we can observe the terms which were 
used in the Greek-speaking synagogue and Church to refer to the oral Torah of the Jews, its transmission 
and maintenance" (italics original). 
117 Tomson, Paul, 78. Tomson divides Paul's sources of authority in I Corinthians into two categories 
(Paul, 81): formal sources of authority (Scripture, apostolic tradition, and Paul's own apostolic teaching) 
and informal authority sources (Jewish tradition, popular Hellenistic wisdom, and informal elements of 
Christian tradition). See the tables given by Tomson in Paul, 82-85. 
118 Cf. Gen 2: 18,22-23. 
119 Cf. Barrett, Corinthians, 247; Fee, Corinthians, 499 n. 29. Barrett remarks in relation to this verse that 
11[t]he language was probably formulated in Corinth, but Paul uses it himself' (Corinthians, 247). This is in 
line with his preference for seeking the background to Paul's use of 7Tapa6t&I)jII and 7rapaAaUfldJVW in 
Greek rather than Jewish literature (cf. Corinthians, 265), and stands in contradistinction to Fee's belief that 
the term 7rapa8daLC is "a technical term in Judaism for the oral transmission of religious instruction" 
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to. In verse 2 there are two in the chain: Paul and the Corinthians. Paul is responsible for 
passing on sound teaching on to the Corinthians, and is the guarantor of the authenticity 
of the tradition. In Gerhardsson's words, "[w1hen Paul in this way exhorts his 
congregations to receive and hold fast the sacred authoritative tradition in all its forms 
and aspects, he demonstrates that he is well aware of his exalted standing as a doctrinal 
authority. "120 In I Cor 15 Paul refers to a chain of tradition in relation to teaching he is 
about to give on the resurrection. The parallel with I Cor 11: 23 is in verse 3: 
I Cor 11: 23: Iyo) ydp yap0a& d7T6 ToD Kvptov, & Kai zrapl&K-a 
I Cor 15: 3: yapeli5tuKa 7'dp haV- eV IrD(JT'OLC, 6 Kai yaQiýAago 
The same figures are implied in the chain of transmission. In 1 Cor 15: 3,7rqpeAa, 8oV has 
Paul as its subject, but we are not told from whom he has received the teaching. It might 
seem logical to suggest that d7r6 TOD KVPtOV could be assumed (cf. I Cor 11: 23), though 
the concept of tradition in 1 Corinthians has occasioned disagreement among scholars 
who cannot agree as to the origin of the material Paul is passing on. Did he receive it 
directly from the Lord, or from the Lord through humans? 121 First Corinthians 15: 1 is 
also relevant, though slightly different vocabulary is used: yvo)pt& U 6y7v, d8eAoot, 
7-6 e0ayYOLOV CT f077Y'YfAL(7du77v, (3 Kai 7TapcAd, 8rTc-, "I make known to you, 
brothers, the good news which I proclaimed to you, which you also received. " Paul is 
referring to transmission between himself and the Corinthians, and using VapaAalIP&W 
to recall language of transmission. His use of reayyMov and HayyrAtCollm together 
with 7TapaAayPdvw recalls Gal 1: 11- 12.122 Tf apeAapov anticipates I Cor 11: 2,23; 15: 1, 
(Corinthians, 499 n. 29; cf. Ernest Best, The First and Second Epistles to the Thessalonians [BNTC; 
London: A&C Black, 19721,317). 
120 Gerhardsson, Memory, 294; cf. p. 322. Cf. Beker, Paul, 112. Beker notes that Paul, in I Cor 15, 
establishes the unique authority of his apostolic interpretation of the tradition. 
121 For Gerhardsson, the material passed on in I Cor 15 was fixed by the college of apostles in Jerusalem, 
and was neither transmitted to Paul by means of a revelation nor handed on to him by "the Hellenistic 
Community" (Memory, 296-297). See also his comments on I Cor II (Memory, 320-32 1). See further § 3.2 
below. 
122 It is possible to argue that I Cor 15: 1-8 and Gal 1: 11-17 both refer to the gospel since the wording in I 
Cor 15: 1 and Gal 1: 11 is so similar: Baird, "What is the KerygmaT' 186; cf. pp. 189-191. 
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3, reayydALot, and reaYYfALaOev anticipating 1 Cor 15: 1. Jesus Christ transmitted the 
good news to Paul, who transmitted it to the Galatians. Moreover, the preposition Sid in 
the phrase 8L' diToKaAe, ýc&< 'I i7aoD XpLo-ToV recalls the use of the same preposition in 
the phrase W dyylAwv in Gal 3: 19; Heb 2: 2; Josephus, Ant. 15.5.3.1 23 The "revelation 
of Jesus Christ" performs a parallel function to revealing angels. We are dealing in Gal 
1: 11- 12 with a statement of authority: Paul's authority derives from the fact that what he 
passes on has been mediated to him from a heavenly source. "' Herman Ridderbos 
stresses the issue of authority in connection with Paul's use of the concepts of tradition. 
Assuming that Paul is adopting a Jewish model, Ridderbos notes that for Paul the gospel 
is a "clearly delimited authoritative tradition, of which certain qualified persons are the 
authorized bearers and conveyors. " The tradents are apostles called and authorized by 
Christ to this authoritative tradition. 125 
A number of other chains of transmission need to be mentioned. 126 ITapd8oow 
and 7TapaAa1. zPdvw appear in 2 Thess 2: 15; 1 27 3: 6. In 2 Thess 2: 15 KpaTcrTe Tdc 
7Tqpa866, rLc recalls Tdc 7Tapa8doetc Ka-rIXr-re in 1 Cor 11: 2. Moreover, e&i8dXO77Te- 
123 See below, §§4.2; 4.3. 
124 "Paul's apostolic calling now gives him an immediate access to the truth ..., that is, pneumatic 
immediacy ..., because it disallows human mediation .... 
human criteria, or human criticism ... " (Beker, 
Paul, 114). Cf. Schoeps, Paul, 57-58; Newman, Paul's Glory- Christology, 182. Paul is, of course, 
defending his apostolate and his gospel against the charge that it is other than divine, being in conflict with 
Galatian opponents who were challenging the independence of his apostolate and gospel from the 
Jerusalem church: Schoeps, Paul, 72; cf. pp. 70-74; Oepke, Galater, 28-29; Kim, Origin, 59,67 and n. 2; 
Bruce, Galatians, 25-27; cf. pp. 15-32 (on the issue of the opponents in general); Bockmuehl, Revelation, 
136. 
125 Herman Ridderbos, Paul: An Outline of His Theology (trans. J. R. de Witt; London: SPCK, 1975), 240. 
Cf. p. 436. The issue of the authority of the tradition touches upon the importance of oral (vs. written) 
transmission. Loveday Alexander notes the view of the second century C. E. physician Galen to the effect 
that, in the school tradition, live transmission carried a guarantee of authenticity ("The Living Voice: 
Scepticism towards the Written Word in Early Christian and in Graeco-Roman Texts, " in The Bible in 
Three Dimensions: Essays in Celebration of Forty Years of Biblical Studies in the University of Sheffiteld 
[ed. D. J. A. Clines, S. E. Fowl, and S. E. Porter; JSOTSup 87; Sheffield: JSOT, 19901,233,236). 
126 See Eduard Norden, Agnostos Theos: Untersuchungen zur Formen8eschichte religiöser Rede (Leipzig: 
Teubner, 1913), 289 n. 1. Norden cites 2 Thess 2: 15; 3: 6 (cf. 2 Pet 2: 21; Jude 3); Gal 1: 9,12; Phil 4: 9; Col 
2: 6; 1 Thess 2: 13; 4: 2 (sic; i. e., 4: 1). Cf. Gerhardsson, Memory, 290; Ltihrmann, Offenbarungsverstdndnis, 
90 n. 4; Best, Thessalonians, 110. 
127 2 Thess 2: 15: a77jkere Kai KparETTe Tdc 7rapa8daeLc di: 1&8dX0i7rr efTe 8id Adyov f[TE. &- 
,? jrjo, ToAj)c 4y@v, "stand firm and 
hold fast to the traditions which you were taught, either by our word or 
by our letter. " 
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gives a teaching role to Paul, Silvanus, and Timothy, and is a reminder of the relationship 
between tradition and teaching implied in certain passages from the Pastoral Epistles. 128 
The chain involves Paul, Silvanus, and Timothy, who imparted the traditions, and the 
Thessalonians, who were the recipients (cf. 2 Thess 3: 4). No mention is made of the 
origin of the traditions, but Paul, Silvanus, and Timothy are guarantors of their 
authenticity. The same pattern is evident in 2 Thess 3: 6, in which the Thessalonians are to 
"withdraw from every brother who walks idly and not according to the tradition they 
received from us" (o, -rAAru6ai 6 tic d7T6 7ravTdc d8e-A&V dTdKTox 7repi 7ra7-oDxToc V/1 
Kai ju4 KaTd -r4v irapd8omv 
jv TraprAd, 8oaav 129 7rap' 41iigv). The use of 
7rapd8oow is interesting because it is related to 7rapaWoJ1. LL and occurs in 2 Thess 2: 15. 
In relation to 2 Thess 3: 6, Norden cites 2 Pet 2: 21; Jude 3.2 Pet 2: 21 refers to a group 
turning away from "the holy commandment which was passed on to them" (blwaTpeom 
eK 7-ýc 7Tapa8oOdar7c a0-rditc dytac epToAýc), using 7TapaWojjzi to refer to the 
process of transmitting the holy commandment. In Jude 3, the author writes to encourage 
his readers to "contend for the faith passed on to those who are holy once for all" 
(e7rayo)vtCe-uOai TV &Tae 7Tapa8oOrto, 17 TOTC dyt= 7*17761). No agent is given for 
the passive participle 7Tapa8oOrto, 71. The whole phrase seeks to deal with the issue of 
authority. The faith in question is authentic because it was passed on through "those who 
are holy. " The passive participle presumably has either God or Jesus as its assumed agent. 
It is possible to understand this as a divine passive, comparable with eylyeprai in 1 Cor 
15: 4.130 
128 See below, §4.2.3. The verb I&8dXOi7Te also recalls Gal 1: 12, in which Paul's use of the verb 
1&&dXOqv implies a process of teaching from a human teacher to a disciple. 
129 A number of witnesses, including Codex Vaticanus, read vaprAd, 3cTr, "you received" at this point, 
which would make the subject of the verb the same as that of e8t8dXOi7Tr in 2 Thess 2: 15. Either reading 
would be plausible: irap, -Adýoorav refers back to "believers who walk idly" earlier in 3: 6, and makes the 
verb stress that the believers in question walk idly in spite of the fact that they had received the tradition 
from Paul, Silvanus, and Timothy, whereas 7rape-AdPeTe- implies that all the Thessalonian Christians has 
received the tradition. It seems likely that 7rapeAdpoaav is the earlier reading, since it is surely the most 
credible scenario that the scribe expected the second person plural, given the occurrence of vapeAdflerr in 
I Thess 4: 1 and of e&i8dxOi7rr in 2 Thess 2: 15, and therefore made an error. 
I. 30 Cf. BDF §342 (1); Joachim Jeremias, The Eucharistic Words of Jesus (trans. N. Perrin; London: SCM, 
1966), 102. 
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Often 7TqpaAapPdvo) alone appears. "' In the phrase "if anyone proclaims to you a 
gospel contrary to that which you received" (et TLc bildc HayyrAtCrTaL 7Tap' 6 
7TqprAd, 8e-Tr) in Gal 1: 9, the gospel received by the Galatians came through the agency of 
Paul. In Gal 1: 12 o0e ydp 1yo) 7Tapd Mpdirov 7TqpL-`Aq, 8ov aO-r6 reinforces the point 
that Paul's gospel is of heavenly origin. In Phil 4: 9 the Philippians are commanded to 
imitate Paul's example. "' Three verbs occur in parallel: ?, Ud0rTf- ("you learned"), 
irape-AdSrTr ("you received"), and dkoý=7-e- ("you heard"). Teaching has been passed on 
orally by Paul and Timothy 133 to the Philippians. 134 In 1 Thess 2: 13,7rapaAap, 8dvoi 
refers to the Thessalonians' receiving the word of God from Paul, Silvanus, and 
Timothy. 131 The chain consists of Paul, Silvanus, and Timothy in the transmitting group 
and the Thessalonians as recipients; the emphasis is on the origin of the word. It is 
stressed that the Thessalonians "received not a word of humans but, as it truly is, God's 
word" (,? 8eeaa, 6e- oO Adyov dvWiro)v dAAd KaOok eoTLv dAi7OiDc Adyol, 06-oD). 136 
The transmission of moral 137 teaching is in view in I Thess 4: 1, where the Thessalonians 
are subject of 7rapcAd, 8rTe-. They have received "how one must walk and please God" 
, rape-Ad pe-Tr 7Tap' 4po-jv Td 7riZ< 86 ' ac 7repUraTe-tv Kai dp O'KCLV 66`6ý). Col 2: 6 V/1 
is slightly different: "you received Christ Jesus the Lord" (7TapcAd, 8e-Tr Tdv XpioTdv 
'I 7790PI/ 776V Kepiov). It is Christ Jesus himself who is received, not the teaching of Paul, 
though it is possible that Cullmann and Gerhardsson are correct to infer that doctrinal 
131 Cf. Norden, Agnostos Theos, 289 n. 1. 
132 Gerhardsson cites Phil 4: 9; 1 Thess 2: 15 in support of the idea that "Paul treats all he says, writes or 
does for a congregation as a kind of transmission: the passing on of revelation, of the message of joy, of 
teachings, recommendations and authoritative directions - all from God" (Memory, 292-293). 
133 Cf. Phil 1: 1. 
134 A fourth verb, rMeTe ("you saw"), also appears, but unlike the previous three it is to be taken with the 
words ey epot ("in me") which follow. This verb refers to learning from Paul's example, whereas the 
others refer to his oral teaching. 
. 
135 In reference to this verb, Best remarks that "it is suggestive of the action of a Rabbi transmitting 
material to a pupil" (Thessalonians, 110). 
136 Beker distinguishes the process of receiving the word in the chain of transmission with the acceptance 
of it in faith; thus two moments in the process of coming to faith are presen in this verse: Paul, 123. 
137 Rigaux notes that in this passage we are dealing with 7rapaAapfldvw in the derived sense of receiving a 
spiritual, intellectual, moral, or mystical possession, and that this presupposes a tradition, a irapd8oam 
(Saint Paul, 497). 
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material is referred to. 
138 
What emerges is a particular concept of tradition matched by a technical 
language. ' 39 Paul understands himself to be the guarantor of the traditions he has handed 
on. However, the crucial point is that Paul frequently stresses that the origin of what he 
has transmitted is the Lord (I Cor 11: 23; Gal 1: 11- 12; 1 Thess 2: 13). 140 1 Cor 11: 23 
refers to a particular issue, the Eucharist, whereas Gal 1: 11-12 (and possibly I Thess 
2: 13) refer to the Gospel in general. However, the common factor is a concern to 
emphasise the ultimate origin of what is passed on. Paul's thinking parallels Heb 2: 3, 
where the message of salvation comes through the Lord and is transmitted by humanS. 141 
In m. -Abot 1: 1 the chain of transmission also exists to emphasise not only that the 
tradition has been transmitted within an authoritative chain of transmission, and is 
therefore authentic and undefiled, 142 but to emphasise the ultimate origin of that tradition. 
The phrase TOM 71-11M 
ýnl(D -MOC is not just a statement of Moses' receiving of the 
law, but an assertion of the heavenly origin of the law. When Moses received the law on 
Sinai, he received it from God, accompanied by angels. 143 Wilhelm Bacher asserted this 
in 1914, amplifying "Moses received the Torah from Sinai" with "that is, from God at 
Sinai. 99144 When we consider Paul's understanding of tradition, we must wonder whether 
Jesus' teaching parallels that Moses: the origin of both is in heaven. 
138 Cullmann, "rradition, " 68; Gerhardsson, Memory, 301. Cf. Ridderbos, Paul, 241. In connection with 
Col 2: 6 Ladd suggests that to receive tradition means to receive Jesus Christ as Lord: "Revelation: ' 226. 
139 Best notes that Paul does not always use rabbinic terminology to refer to his concept of tradition 
(Thessalonians, 317). See Rom 6: 17; 16: 17; 1 Cor 4: 17; Phil 4: 9; Col 1: 7; 1 Thess 4: 11. 
140 Cf. Gerhardsson, Memory, 295-296. 
141 See §5 below. 
142 "The authenticity of the unwritten Law delivered by Moses could be assured only by an uninterrupted 
and trustworthy transmission from generation to generation down to the schools of the first century of our 
era": George Foot Moore, Judaism in the First Centuries of the Christian Era: The Age of the Tannaim 
(vol. 1; Cambridge, Mass.: Harvard University Press, 1927), 255. 
143 Neither God nor angels are mentioned in m. -'Abot 1: 1 in relation to the giving of the law. 70M refers 
to the Sinai event as such rather than to the specifics of what occurred. 
144 Wilhelm Bacher, Tradition und Tradenten in den Schulen Palästinas und Babyloniens: Studien und 
Materielen zur Entstehungsgeschichte des Talmuds (Berlin: Walter de Gruyter, 1914), 1: "[Moses] die 
Thora vom Sinai, d h. von Gott am Sinai, empfangen und sie dern Josua t1berliefert habe" (italics mine). Cf. 
Riesenfeld, Gospel Tradition, 15. 
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3.2. Paul's understanding of the origin of the tradition 
M. OAbot 1: 1 is not simply an account of the chain of transmission of MM 
ý-VMVJ 'illirl, 
but a statement of its divine origin. iMO 
ýDMV) M"Ilrl was mediated by humans, but 
ultimately its origin was divine. It is appropriate to look at Gerhardsson's idea that early 
Christianity had its own counterpart to oral Torah. "' Gerhardsson suggests that Paul is 
familiar with and passes on another tradition, having broken with the tradition of the 
elders, commenting that "[a]longside the Scriptures [Paul] has an authoritative doctrinal 
substance which we must regard, although with certain reservations, as being the 
equivalent of the oral Torah. " 116 The key issue is the origin of this tradition. For 
Gerhardsson, Jesus is Paul's doctrinal authority, 147 but this is not to say that Paul's 
doctrines were transmitted directly from Jesus to the apostle. With reference to the phrase 
eyo) ydp 7TapeAa, 8ov d7rd TOD KVPtOV in 1 Cor 11: 23, Gerhardsson notes three 
possibilities. 148 The first, that Paul is here referring to something he had received as a 
revelation, is rejected in the strongest terms. 141 The second is that Paul received the 
tradition of the institution of the Eucharist from the "Hellenistic Community, " though 
Gerhardsson rejects this also, on the grounds that it is extremely unlikely that Paul would 
145 Gerhardsson, Memory, 257. Gerhardsson agrees with CulImann, who comments that "for Paul the 
paradosis, in so far as it refers to the confession of faith and to the words and deeds of Jesus, is really 
Church tradition which has a parallel in the Jewish paradosis" ("Tradition, " 62). Cf. Rigaux, Saint Paul, 
498. 
146 Gerhardsson, Memory, 290. 
147 Gerhardsson, Memory, 311. This is to be compared with Rigaux's understanding, which is that Paul 
had three sources of authority: the OT, which is God's revelation; Jesus, whom he did not know in the flesh 
but whom he had seen and who gave him special revelations; and the teaching of the early church, in 
relation to which Rigaux cites I Cor 11: 23; 15: 3. In Rigaux's words, "Dieu, le Christ, 1'enseignement 
apostolique, ce sont les autorit6s qui r6glent la vie des hommes" (Saint Paul, 498). 
148 Gerhardsson, Memory, 321. 
149 Gerhardsson, Memory, 321. cf. Cullmann, "Tradition, " 62. Gerhardsson is correct to raise the issue of 
the relationship between the synoptic versions of the institution of the Last Supper and that of Paul as a 
reason for rejecting the idea that dir6 TO Kvptov refers to a revelation or a vision (cf. Cullmann, 
"Tradition, " 64). However, his remark that "[t]his possibility can be entertained only as a result of an active 
belief in miracles, or in an extremely peculiar development in early Christianity, crediting Paul with having 
received a revelation of what happened 'in the night when the Lord Jesus was delivered (to death)... 
(Memory, 321) betrays a serious anachronism. Gerhardsson is imposing his own prejudices on an ancient 
text. Paul surely did believe in miracles, as did those around him. He believed in the revelation on the road 
to Damascus. He also believed that the law originated through a theophany. It may be difficult for a twenty- 
first century reader to entertain a revelation of the very words spoken at the Last Supper, but we should not 
impose this on Paul. 
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have believed this community capable of formulating and promulgating authoritative 
tradition on what happened on the night of Jesus' betrayal. Indeed, such an idea is not 
reflected at all in the text of I Cor 11 and requires a deep mistrust of Paul's words in 
order to be accepted. Gerhardsson is drawn to a third possibility, that in I Cor II Paul is 
reproducing a tradition he understood to derive from the Lord through the mediation of 
the apostles in Jerusalem. 110 Whilst this would make good sense, in that both this 
scenario and the scenario in m. -Abot 1: 1 involve a human chain of authentic tradition and 
the presupposition of divine origin for the tradition, it should be remembered that aside 
from Gal 1: 18-19; 2: 1- 10 Paul mentions no intermediary between the Lord and himself. 
Oscar Cullmann had earlier arrived at a broadly similar conclusion, though with a 
crucial and interesting difference. In an important article published in English in 1956, 
Cullmann attempted to show that "the New Testament regards the Lord exalted to the 
tight hand of God as the direct author of the tradition of the apostles, because he himself 
is at work in the apostolic transmission of his works and deeds. 11151 He regards previous 
scholarship on the origin of the tradition in 1 Cor 11: 23 as divided broadly into two 
categories. The first includes scholars who do not believe that tradition in the "usual 
Jewish sense, " which would involve a chain of successive human intermediaries, is meant 
in this passage, but that Paul received the account of the Last Supper directly in a vision, 
as in Gal 1: 12.152 The second includes a majority of scholars who take I Cor 11: 23 to 
refer to the transmission of the tradition about the Eucharist through human 
intermediaries within the church after the rabbinic pattern. 151 Cullmann himself tends 
150 Schoeps refers to "the words of institution of the Eucharist, as handed down to him by common church 
instruction" (Paul, 56). 
151 Cullmann, "Tradition, " 59. Cullmann's position has been adopted by Beker, for whom the phrase dir6 
TOD KVPtOV in I Cor 11: 23 (cf. I Thess 4: 15) is decisive. Receiving may take place on a "horizontal" level, 
within a human chain of transmission, or on a "vertical" level, directly from a heavenly source. For Paul, 
receiving tradition is entirely bound up with the vertical dimension: the phrase dir6 TOD Kvptov equates 
receiving the tradition with receiving the gospel through revelation, and thus "the risen Lord stands behind 
the tradition as Paul's direct source of the gospel" (Paul, 123). 
152 Cullmann, "Tradition, " 60. 
153 Cullmann, "Tradition, " 61. 
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towards the latter view, 154 but understands the additional phrase dTrd TOD KVPtOV to 
indicate not only an origin for the tradition with the historical Jesus, but a direct link with 
the exalted Lord, whom he regards as "the real author of the whole tradition developing 
itself within the apostolic church. " 155 There is no contradiction for Cullmann between 
Gal 1: 11- 12, which implies direct revelation, and passages such as 1 Cor 11: 23; 15: 3, in 
which Paul has received traditions from the Lord through human mediation. 156 In I Cor 
7: 10 Paul writes "and to those who are married I command, not I but the Lord" (Torc U 
ycyajji7Kdo, tv irapayyeAAo), OOK ? ytJ dAAd 6 KePIOC), "the Lord" being the 
grammatical subject of a verb in the present tense. For Cullmann this means that the 
exalted Lord, in the present, proclaims what he had taught his disciples during his earthly 
life through the tradition. 157 Christ is at directly at work both in his revelation to Paul on 
the road to Damascus and in the tradition. ' 58 Furthermore, Cullmann argues that in 2 Cor 
3: 4-18, the Holy Spirit, who in 3: 17 is the Lord (6 8e KepLoc irveDlid eo-riv), takes the 
place of the tradition of the law. Thus the Lord, as the Spirit, is present in the tradition 
Paul received. 159 
There are a number of problems with this scenario (it should be remembered that 
Cullmann was writing within the context of a theological debate on the relationship 
between Scripture and tradition). Cullmann's view that the Lord, as Spirit, replaces the 
154 Cullmann, "Tradition, " 62-66. 
155 Cullmann, "Tradition, " 62. Ladd notes, in similar vein, that when the Kjýpjoc who originated the 
tradition is mentioned in I Cor 11: 23, the Jesus of history who is now the exalted Lord is meant 
("Revelation, " 226). 
156 Cullmann, "Tradition, " 66-69. A slightly different resolution to this possible contradiction is offered by 
Menoud. He suggests that the Gospel is for Paul both revelation (received on the Damascus Road and the 
foundation for his theology) and tradition (which originated before Paul became a believer and was 
recognised by him as the normal rule of faith and order in the church), commenting that "[t]he very 
greatness of Paul the apostle is due to the fact that he was able to unite both revelation and tradition in his 
thought and work" ("Revelation, " 14 1). For Kim, the distinction is between the essence (Gal 1: 12) and the 
form orformal expression of the gospel (I Cor 15): Origin, 69-70 and above, §2.3; cf. Baird, "What is the 
KerygmaT' 190-191; Bruce, Galatians, 88. 
157 Cullmann, "Tradition, " 68. Riesenfeld does not go this far, simply assuming the teaching of the earthly 
Jesus is in mind: "[d1oubtless the apostle is appealing here to the words of Jesus on marriage transmitted, 
e. g., in Mark 10" (Gospel Tradition, 12). 
158 Cullmann, "Tradition, " 69. 
159 Cullmarm, "Tradition, " 71. 
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irapd8oaic of the law, and as such is present in the apostolic tradition is a tempting one, 
in that it resolves the problem of whether Paul meant that he received the narrative of the 
Eucharist directly from the Lord. The problem is one of emphasis. If we go looking for 
the human tradition behind Paul's words in this passage, we will find it, because we feel 
obliged to impose a rationally plausible scenario on Paul. The human intermedaries who 
may have passed tradition on to Paul are not referred to by him, which means that the 
interpreter is free to reconstruct a background for the passage in question. However, this 
reconstruction cannot by done on Paul's terms. The important thing for Paul is that he 
received the tradition from the Lord. whatever intermediaries there may have been, and 
for the sake of argument, scholars such as Cullmann and Gerhardsson are probably right 
to say that there were such intermediaries, the important thing for Paul is that the tradition 
originated with the Lord, who continues to command humans (I Cor 7: 10), though he is 
no longer bodily present on earth. 
Klaus Wegenast, writing after both Cullmann and Gerhardsson but only able to 
take account of Cullmann, divided earlier scholarship into three categories: "die alle drei 
je origineller Art und Weise den Widerspruch zwischen der Tatsache, daß wir es in den 
Versen 23ff. mit einer Tradition zu tun haben, und der Behauptung des Paulus irapelkaßop 
d7T6 ToV Kvptov aufzul6sen versuchten. -160 Wegenast's first two groups correspond to 
the two mentioned by Cullmann. Wegenast rejects the idea that Paul received the 
tradition about the Eucharist in a revelation, on the basis that the phrase 7rapeAa'Bov d7r6 
ToV, Kvptov can scarcely be identified with 7mpe"Aapov ... 
8C &ToKaMýirwc 'I 77aoD 
XpLo, 7-oD in Gal 1: 12.161 Wegenast's second group advocates the idea that Paul is using 
the rabbinic model of tradition, together with its attendant terminology. 162 Wegenast's 
third group 163 is characterised by the idea, also advanced by Cullmann, that the exalted 
II, 
60 Wegenast, Verstdndnis, 94. 
161 Wegenast, Verstdndnis, 95. 
162 Wegenast, Verstdndnis, 95-96. 
163 Wegenast, Verstdndnis, 96-97. CE Conzelmann, Corinthians, 196 n. 35. 
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Lord is the origin of the tradition. This idea, as Wegenast notes. 164 removes the problem 
of the apparent contradiction between the idea of tradition and the phrase dird ToV 
KVPtOV. 
The conclusion we are arriving at is a slight development of that advanced by 
Cu-11mann. It may be confirmed with reference to Josephus, Ant. 15.5.3. In this passage W 
dyylAwv refers not to humans but to angels. "' If so, we have in this passage an implied 
chain of transmission involving three persons or groups. The first is God, from whom 
"the greatest of the teachings and most holy things in the laws" derive. The second is the 
angels, the intermediaries through whom the law was transmitted. Finally, there are the 
Jewish people with whom Herod is identifying himself. The ultimate origin of the 
teachings of the law is God ("from God" = 7Tapd -roV OroV). The preposition is 
interesting: in 1 Cor 11: 23, Codex Bezae reads 7Tapd KVPtOV, 166 and two ninth century 
manuscripts (F and G) give dird OroV. This variation may suggest that the scribe of 
Codex Bezae deliberately altered the preposition to indicate direct transmission rather 
than the ultimate origin of the tradition; on the other hand, it may suggest that little may 
be read into the difference between irapd and dird, and that we should therefore follow 
Cullmann, 167 and, to a lesser extent Wegenastl6l in regarding the difference as not 
fundamental. In principle, Trapd roV OroV in Ant. 15.5.3 is parallel with d7r6 TOD KVPtoV 
(and variants) in 1 Cor 11: 23, because in both cases the origin of what is transmitted is 
164 Wegenast, Verstdndnis, 97. 
165 See below, §§5.2; 5.3. 
166 Cf. Conzelmann, Corinthians, 192 n. 5. 
167 Cullmann, "Tradition, " 67. 
168 Wegenast's concern is with the question of whether it can be confirmed that Paul is using the Jewish 
technical terminology of tradition, and he suggests that to resolve this question, it must be demonstrated 
first of all that in I Cor I 1: 23ff. Paul is adopting foreign linguistic usage, and, secondly, that dird here is 
interchangeable with irapd with the genitive. The fundamental idea is that Trapd would indicate that the 
tradition was given directly, whereas diT6 would leave some room for doubt. Wegenast concludes that since 
in Hellenistic Greek dir6 infringes on the spheres of meaning of le and 67Td, and particularly 7Tapd with the 
genitive as an indicator of the origin, creator or motive for something, it is not possible to claim on the basis 
of dird alone that Paul is either using a Jewish model or not (Verstdndnis, 96). Wegenast therefore regards 
the difference as in theory fundamental, but in practice not so since the four prepositions he cites overlap in 
meaning. 
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indicated. Moreover, it is crucial to note that in Ant. 15.5.3 no human intermediaries are 
mentioned. Even if &' dyylAwv were taken to refer to humans, no humans are mentioned 
by name, least of all Moses. There is no human chain of transmission, even though 
neither Herod nor Josephus would not have doubted that one existed, beginning with 
Moses and proceeding through Joshua and his successors. The same situation obtains 
with I Cor 11: 23. It is not the links in the chain who are important, but the originator. In 
both cases, the originator is a heavenly figure, God in the case of Ant. 15.5.3 and the Lord 
(i. e., Jesus) in the case of the Pauline tradition. The fact that Jesus was human, and gave 
the words of institution as a human does not alter the fact that he became an exalted 
figure, having ascended into heaven. Our suggestion here differs from Cullmann's in that 
the question of whether a quasi-rabbinic chain of transmission between the Lord and Paul 
existed is regarded as irrelevant for Paul, and should not be regarded as important to us. 
In conclusion, it may be possible to reconstruct a quasi-rabbinic model of 
transmission between the Lord and Paul, but the evidence for this must be drawn from 
outside the corpus Paulinum and it does no justice to Paul to reconstruct such a chain of 
transmission. The parallel with the rabbinic model of a human chain of transmission is 
significant not for the relationship between the Lord and Paul, but for the relationship 
between Paul and, first, his individual "disciples" (such as Timothy) and second, the 
churches evangelised by Paul and his companions. The relationship between the Lord and 
Paul is illuminated rather by Josephus, Ant. 15.5.3. It is not the human intermediaries but 
the fact that the law and the Pauline tradition originate with a heavenly figure that are 
important. This relates to the rabbinilc model in that although the human links in the chain 
of transmission are significant in that they establish that the oral Torah has been 
preserved from contamination, the ultimate guarantor of the authenticity of the oral Torah 
is its heavenly origin: TOC M-11M 
ý: P MOn. There is a parallel between Moses and 
paUl'169 but it is not simply that Paul is a minister of the new covenant: 110 it is that Paul, 
169 Cf. Bockmuehl, Revelation, 143. 
170 2 Cor 3: 6. Cf. Cullmann, "Tradition, " 70. 
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like Moses, has received material from a heavenly figure which he passes on. Moses 
received the oral and written Torah at Sinai, Paul received the Christian equivalent, the 
tradition, from the once human but now exalted Lord. The human intermediaries in Paul's 
case need not be mentioned, since the tradition is understood to be identical to that which 
was originally spoken by the Lord, just as the Torah remained unchanged as it passed 
through the chain of transmission. 
3.3 The verbs 7rqpa8t8ojjzL and 7rqpaAqjz, 6dvw in Greek and Jewish literature 
To illuminate the context of the Pauline concept of tradition further, it is necessary to 
examine a number of Greek texts which use the same language for transmission as Paul. 
Conzelmann has collated a number of texts which use 7rapd8oaic, 7TqpaMOJIIL, and 
7TqpaAa1i, 8dvw in a manner broadly comparable to Paul. 171 While the fact that these texts 
have already been gathered might suggest further treatment is superfluous, a re-reading is 
desirable. Several texts are cited and translated below, with very brief elaborative 
comments, in order to present the pertinent evidence directly. 172 
Conzelmann notes that ffapdSouLc is used as a technical term in the school 
tradition, in relation to esoteric teaching in general, and in Gnosticism. "' The verbs 
7rqpa8t6&)pL and 7TapaAappdvw are used in both the Greek and Jewish worlds, 174 the 
evidence from the Greek world relating to the school tradition, 175 the mysteries, 176 and 
171 Conzelmann, Corinthians, 182-183,195-196. 
172 The use of TrapaWwpt (tradere) and wapdSoatc (traditio) by the fathers (cf. Congar, Tradition, 23) lies 
beyond the limits of the present study. 
173 Conzelmann, Corinthians, 183. 
174 Conzelmann, Corinthians, 195. 
175 In this section it is principally the language of tradition rather than its social context that concerns us. 
However, the social reality behind the texts should never be ignored. Loveday Alexander advocates an 
approach to the study of Paul in his Hellenistic context which moves beyond "the amassing of parallels 
towards a more concerted 'compare and contrast' exercise with both Hellenistic and rabbinic schools" 
("Paul and the Hellenistic Schools: The Evidence of Galen, " in Paul in His Hellenistic Context [ed. T. 
Engberg-Pedersen; Edinburgh: T&T Clark, 1994], 82-83). Alexander cites Galen, who (derogatorily) 
compares adherents of medical and philosophical schools with followers of Moses and Christ on the basis 
that they place greater store by received dogma than reason ("Paul, " 64-68). Christians could thus, to an 
outsider, be seen as adherents of a school ("Paul, " 82). In terms of structure and behaviour, Hellenistic 
schools were comparable with the early church, the former functioning in the social matrix of the vdAic and 
the latter being forced to form its adherents into a new TroALTda ("Paul. " 79-80,82). 
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Gnosticism. 177 In her discussion of Luke 1: 2, Loveday Alexander also notes that 
"[irapaMo)pt] and its cognate noun are found frequently in scientific prefaces, together 
with the correlative irapaAalifldvo). "171 This section is intended to be representative 
rather than exhaustive, and is confined to occurrences of 7rapaWWPL and 7rapaAapGdvw 
which may be regarded as implying a chain of transmission. 
3.3.1. Josephus, C Ap. 1.60 
Contra Apionem 1.60 refers to the receiving of the law by the Jewish people. For 
Conzelmann, this passage, along with Wis 14: 15, is evidence for a convergence of 
Hellenistic and Jewish usage. 179 This is certainly true for C. Ap. 1.60 but Wis 14: 15 more 
probably reflects the Hellenistic use of 7TapaMojyt rather than the Jewish use of either 
7TqpaMO)1IL or 
ýMIM (though it will be argued below that this passage alludes ironically 
to the transmission of the Jewish law whilst using characteristic Greek language for the 
transmission of tradition). 181 
jidAio, 7-a 84 iTdv7-&)v ? Te-pi vai8orpootav OLAoKaAoDvTcc Kai 7-d OvAdrrav 
Tok vditow Kai -rdv KaTd -roL; -rovc 7rapa8r8ope"op r0ac', Sciav ? pyov 
dvayKat6-ra-rov irav-rdc roD 8tov 7re7rov7p&oi 
most of all [we] are enthusiastic about the education of children, and consider the 
most necessary task of our whole life to observe the laws and the godliness handed on 
[to us] that is in accordance with them. 
Jlapa8r8oy, -'v77v indicates that Josephus is referring to a tradition, but it does not refer to 
176 Cf. F. Bijchsel, "Wwpt, KTX, " TDNT 2: 171 and n. 19; Norden, Agnostos Theos, 289. This is perhaps 
most pertinent with respect to I Cor 11, in reference to which Schoeps notes: "Paul remoulded. the Jewish 
tradition of the Messianic feast, which we also meet as a firm factor in the Qumran literature, in such a way 
that it became a cultic feast in the style of the mystery religions" (Paul, 118). 
177 Conzelmann, Corinthians, 195-196. 
178 Loveday C. A. Alexander, The Preface to Luke's Gospel (SNTSMS 78; Cambridge: Cambridge 
University Press, 1993), 118. 
179 Conzelmann, Corinthians, 196. 
180 See §3.3.2. 
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"the laws": it refers to the "godliness which is in accordance with them, " presumably 
traditional halakhot or the behaviour that they promote. It is tempting to suppose that the 
distinction made between "the laws" and "the godliness which is in accordance with 
them" indicates that Josephus is distinguishing between written and oral manifestations of 
torah. If so, the use of 7TapaMwMi may have been a deliberate allusion to orally 
transmitted 7rapd8ooilc- It is difficult to decide, however, whether Josephus is using 
7rapa&&yL because he is familiar with the verb in its Hellenistic usage, because he is 
familiar with its parallel usage in the Hellenistic synagogue, or because he has chosen this 
verb as a translation equivalent for the Hebrew ýMjj-, ) or his native Aramaic 
3.3.2. Wis 14: 15 
The use of 7rqpa8t86)yi in Wisd 14: 15 is extremely interesting, the situation with this 
passage being more complex than Conzelmann suggests. 
'Adpq) ydp irL,, 'vO, -i TpvXdjirvc< Tra77)p 7-oV rqX&ic d0aiprOL-1proc TIKvov 
dKdva voijaac TdP 7roTe PrKPdP dpOpwvop PVP ok Ordp ertiv7arp Kai 
vape&Krp -rob: 
67rOXCIPtOLC I. IVOITIPLa Kai Te-Ar7-dc- d7-a ep XpdPO) 
KparvpOep T6 dacVc 10oc ok Pdpoc IOvAdX69q. 
For a father, consumed by untimely grief, made an image of the child suddenly taken 
away [from him] and the one who once was dead he now honoured as a god, and 
handed on to those under [his] control mysteries and initiatory rites. Then the godless 
custom, strengthened through time, was kept as a law. 
This is an ironic critique of non-Jewish mystery cults. The phrase TdY TroTe- VcKpdv 
dt, opoj7rov PDP ok Oedv eTtui7orv is derisory. The child is still dead and the father is 
deluded into honouring a non-existent god. This relates to the wider context of Wis 
13: 10-15: 13 and the anti-Egyptian polemic which follows. The verb Trape8tuKrv is best 
read in relation to non-Jewish cults, since uvo, 7-4PLa and Te-ArTdc: are technical terms used 
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in connection with pagan mysteries (cf. Wis 14: 23). In his passage on the Samothracian 
mysteries (BiR Hist. 5.47-49), for example, Diodorus of Sicily refers to "the initiatory 
rite of the mysteries" (77)v TaDv yvo, 777plo)v TcAr7-dv: Bibl. Hist. 5.48.4) and notes that 
"it seems [lasion] was the first to initiate strangers, and because of this make the initiatory 
rite highly reputable" (&Krlt 6' ohoc 7rp@To; ý eilvow yv4aai Kai 77)p reAC77)P 8Ld 
-roD-ro &8oeop 7mi4om, Bibl. Hist. 5.48.5). If we relate 7TqpLz8ojKcP to pagan mysteries, 
however, we must not ignore the allusions in this verse to the Jewish law. The phrase Td 
do, c-, S& 10oc ek v6poc eOvAdXOi7 relates to a false custom and a false law, implying a 
contrast with the true law of the Jews. In particular, the use of OvAduao) recalls C Ap. 
1.60, in which Josephus uses the Attic form OvAd7-rrLv in reference to the observance of 
the Jewish law. Both C Ap. 1.60 and Wis 14: 15 recall Lev 18: 26 (LXX): OvAdee-aOe 
7rdv-ra -rd vdpLyd pov Kai irdv-ra -rd irpoa-rdypa7-d yov Kai oO iroij(7erTe- d7rd 
7r6Tojv 7-0t, 88cAvylid-rom 7-oftom, "keep all my laws and all my commands and do 
not do any of these abominations. " They also recall Deut 5: 1 (LXX), in which Moses tells 
Israel that they will "learn" (pa64aru0e) and "keep" (OvAderu0c) the decrees and 
ordinances he is speaking to them. Deuteronomy 5: 8 outlaws the making of idols, 
suggesting that Wis 14: 15 is alluding to this passage in the Torah. "' ITape8wKep is also 
ironic: the father transmits a false cult which becomes a false law, whereas the Jews have 
transmitted a true law. The irony hinges around 77-apa8h5OJ1.1L, which is used here in 
relation to the mysteries, but which is assumed to be usable in relation to the transmission 
of the Jewish law. 
" I. i Wisdom 14: 15 and C. Ap. 1.60 use 7rapaMb)yi 
but not 7TapaAay, 8dPW. Paul uses 
the two verbs in conjunction, just as m. -Abot 1: 1,3 En. 4813: 10, the preface toSepher ha- 
Razim, and the beginning of Avot of Rabbi Nathan use and -10n in conjunction. 
The simple use of one of these verbs in relation to the transmission of tradition would not 
ý81 Wis 14: 15 uses the noun clKtJv whereas Deut 5: 8 (LXX) uses rMiAom but the idea is the same. In a 
sense, the image of the dead child is an dKdv that becomes an rr8wkv through the father's worship of the 
child. 
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really be surprising, but the collocation of the two is another matter. Two Greek texts that 
use 7Tapa8t8OJJ1L and 7TapaAaupdPoi in conjunction should be discussed, both of which 
pre-date Paul. 
3.3.3. Plato, Theaet. 198A-B 182 
The first is from Plato, 77zeaetetus. This dialogue concerns the nature of knowledge 
(emaT4yq) and Socrates is using the acquisition of birds for an aviary as an analogy for 
the acquisition and later use of knowledge. In Theaet. 198B Socrates says to Theaetetus, 
in reference to the transmission of the sciences of numbers (Tdc ? 7T1U77Jj. 1aC Tom 
dptO, u, Dv): 
Kai KaAoDlidv ye 7Tapa&L&6, v-ra juem 
Mdo-KcLv, 7TapaAaiipdvov-ra U liavodvfLv, 
IXOvTa t6e (54 TP KCKTýO'Oal 
ev TO? 7TfPLO"TlFpc-o-JvL eKf'tvq) ewtumaom. 
And we say someone who transmits them teaches, anyone who receives them learns, 
and having thus acquired them, knows them, since he has them in that aviary. 
First, this passage establishes that the transmission of knowledge may be represented 
using Trapa8650#LL and 7rapaAay, 8dtoj. The assumption is that the 7rapaAayj8dtojV will 
become the 7rapa&&6ý in his turn. In his previous statement, Socrates had remarked that 
"by this art [of arithmetic] someone has the sciences of numbers under his control, and 
the one who hands it on hands it on to someone else" (7-a6TV ... 7t 7-eXtZ7 aeTck- Te 
67rOXd-LPtOVC 7-di: ? 7TLo, 7-jyai: 7-OP dPLO11i9V ? Xf1 Kai dAAq) WapaWojalv 6 
irapaSL80k). In the next proposition, e7rta-rao-OaL refers to the recipient, not to the 
transmitter. He has received knowledge from someone who already knows. Second, 
Vapai5t8WliL is synonymous with &8daKoj, "to teach. " Similarly, 7TapaAaP, 8dVW is 
synonymous with pav0dvoi, "to learn. ""' The result of the teaching-transmission process 
182 Rigaux cites Theaet. 198B in connection with I Thess 2: 13, stating without further discussion that the 
master is the irapa&8oik and the disciple is the jrapaAajjgdvwv (Saint Paul, 438). 
183 Cf. Plato, Phileb. 16E; §3.3.5 below. 
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is e7no-771y77, "knowledge. " 
This has implications for our understanding of the language of transmission. 
Teaching language is characteristic of the Pastoral Epistles, &8doxoj being used in 2 Tim 
2: 2 to refer to the relationship between the faithful people to whom Timothy is to entrust 
what he has heard from Paul and the "others" whom they are to teach in their turn. The 
process in 2 Tim 2: 2 may thus be directly compared with (e. g. ) I Cor 11: 23. The 
difference lies in the fact that in I Corinthians and elsewhere, Paul has chosen to use 4 
language of transmission to evoke a particular model of handing on tradition, whereas in 
the Pastorals language of teaching is used to highlight the fact that both Paul and Timothy 
are 8L8d(7KaAOL. 184 The language of tradition in the Pastorals is analogous to that in I 
Corinthians regardless of surface differences. Theaetetus 198B suggests that the use of 
different language in different NT epistles to refer to transmission is to be explained on 
the basis of the specific choices of one author responding to particular audiences and 
exploring particular concems. 111 
3.3.4. Diodorus of Sicily, BibL Hist. 5.2.3 
In BibL Hist. 5.2.3 Diodorus is writing about the island of Sicily and makes the following 
comment: 
01 7-aen7v oJv Ka-rOLKODVTCC ZLKCAL@Tal 7TapfLAloao-L 7Tapd 7-@v 7Tpoycftojv, 
de-I 77r, < olyrX ee al@voc vapak8opImIc roTc eKydvoi(: leptiv 67Tdpxeiv 77)v 
výaov AlInyrpot: Kai KdpTX- IvLoi 8e 7-@v 7Toti7-r@v pvOoAoyoVaL Kard Tdv 
-roV T[Aoz; -ro)voc Kai 4ýcparodvrIc ydpov 67rd At6c dvaKdAv7rTpa 7-ý vL; Iiolj 
184 Cf. §§3.2.2; 3.2.3 below. 
185 We should therefore follow Louw-Nida in placing Wdaww, 7rapa8t8wpi, and 7TaPaAaIJ9dPw within the 
sub-domain "Teach, " part of the domain of "Communication" (L&N 33.224,237,238; pp. 413b-414a, 
415b). Their comment that "[t]he meanings in the subdomain Teach may be regarded as relating to a 
proces 
,s 
of 'causing someone to learn or know' and hence overlapping with Domain 27 Leam and Domain 
28 Know, but the meanings in the Subdomain Teach involve a more continuous process of formal and 
informal instruction" (L&N 413b n. 44) is a succinct summary of the semantic relationships between the 
terms we are dealing with. 
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i6c8do-OaL Taýýv 7ýp Pýo-om 
The Siceliotai who inhabit this [island] have received from [their] ancestors, the 
report having always been transmittedfrom a generation to [its] descendants, that the 
island is sacred to Demeter and Core; however, some of the poets relate the myth that 
at the marriage of Pluton and Persephone Zeus gave this island to the bride as a gift 
at the festival of unveiling. 
ITqpaAq1j, 6dPoj refers to the reception of an ancestral tradition. HapaMwpt refers to its 
transmission. The cognate verb MWPL is also used, but in the sense of someone giving a 
gift. The distinction between 7Tapa8t8WPL and MWIlL in the same passage throws the 
"traditional" use of 7rapaMOJILL into relief. A chain of transmission is evident, the 
recipients being the inhabitants of Sicily. The ultimate origin of the tradition is not 
explicit, though the "ancestors" of the Siceliotai are the ones from whom the tradition is 
received. The use of 7rapd in this connection has been encountered before, in Josephus, 
Ant. 15.5.3; 1 Cor 11: 23 (mss). ITapd -r&v 7rpoydvojv is thus an indicator of the 
immediate origin of the tradition, though the meanings of prepositions should not be 
overpressed. Should this indicate the ultimate origin of the tradition, "ancestors" might be 
replaced by "founding fathers, " a clearer indicator that the tradition originated among the 
earliest Siceliotai. We are dealing not only with a description of the tradition, but a 
statement of authority. Two (albeit conflicting) authorities are mentioned, the founding 
fathers of the Siceliotai and "the poets. ""' The phrase del -r4c 0jy7X ee aI@YOC 
jrapai5e8o. uE-'VI7C TOIC eKydVOLC tells us that the agents of the tradition were the 
succeeding generations of Siceliotai. Most importantly, the tradition in question is not any 
old tradition: it is a tradition about the sacredness of the island in which the Siceliotai 
lived, toiled, and worshipped, and was a sacred tradition which had significance for the 
religious identity of the Siceliotai. As in the case of Paul and the rabbis, the tradition was 
186 Homer is cited as "the most distinguished of the poets" (7-6VeMOaVearaTOV T@V 7rOLnTLZV) in BiR 
Hist. 5.2.4. 
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also a means of shaping the communal identity of those who bore it and received it. 
Thus tradition not only has certain terms associated with it, but is understood to be 
pas sed down from generation to generation from a period that might almost be described 
as "prehistoric. "' 87 The founding fathers also symbolise the antiquity and authenticity of 
the tradition. The tradition is also a crucial aspect of how Diodorus understood the 
identity of the Siceliotai. 
3.3.5. Plato, Phileb. 16C 
InThileb. 16C we read Socrates' description of the road he believes will lead his 
interlocutors to the goal of the argument: 
orolm pey ric dvOpd7rovc Max, ok ye Ka-raoatpeTaL ell0l, WOOell eK 66'@V 
epptOY7 8id 7-Lvoc Ilpop770lojc dpa oavo-rdry TLPI 7Tvpt- Kai ol pev 7TaAaLot, 
Kpc-t-rTops: 4p@v Kai eyyvTepoj Oco)v olKoVvTe7c, -ra6777v 04jn7v Trape8ooav. 
A gift of gods to humans, as it appears to me, was thrown down from the gods 
through a certain Prometheus, together with the brightest fire; and the ancients, 
greater than us and living nearer the gods, handed down this divine utterance. 
it would not be inappropriate to think in terms of a chain of transmission. The origin of 
what Socrates is talking about is the gods. Prometheus is a mediatorial figure, as &d 
makes plain. The reference to ol 7raAatot emphasises the authority of what is transmitted, 
and is comparable with the mention of the founding fathers of the Siceliotai and the 
authorities mentioned in m. -Abot 1: 1. IIqpL-'&ooav is the familiar verb for transmission. 
Socrates' recapitulation of this idea appears in Phileb. 16E: ot pev oev Ocot, (T7Te-p 
e-t7rov, w7-r&< 4p7v Trapel8oaav owo7re7v Kai pav0dveiv Kai 8L8daKfLv dAAjAOvc, 
"thus the gods, as I said, passed down to us how to examine, learn, and teach one 
another. " The key thing is the divine origin of what Socrates is expounding, the 
18 7COmpare the transmission of the law from the period of Moses. 
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intermediaries (Prometheus and the ancients) being absent. Interestingly, ol Ocot are the 
grammatical subject of 7mpe'8oo-av. It is also noteworthy that the tradition transmitted 
here relates to examining, learning, and teaching (cf. Theaet. 198B). Finally, in Phileb. 
17D Socrates refers to the human tradition of handing down knowledge about music, 
referring to "those before us" who "handed them down to us who follow them" (ol 
Irpdo, oe-v 7Tqp18ooav 4p'tv To7c hroylvotc). Shared with the NT and early Jewish texts 
referred to earlier are the idea of transmitting what has been revealed from a heavenly 
source and the use of 7rapa&&pi. 
3.3.6. Diodorus of Sicily, BiU Hist. 12.12-19 
In Bibl. Hist. 12.12-19, Diodorus writes about Charondas, the lawgiver of the city of 
Thurii. In his praise of letters in Bibl. Hist. 12.13 he writes: 
KaOdAov U Tdc XapiruTd-rac TOY Opovtyom dv8pOv dvoodoCLIC Kai Ocov 
Xp77(711OLk, IT-1 U OLAouootav Kai 7Tff(7av 7TaL&ctav pdv77 T77pe-I Kai T-on; 
d7rIyIVOIJL'ýVOX del 7Tapa8I8o)o-Lv etc d7TavTa T6v alo-ima. 
_In 
general, [writing] alone preserves the most beautiful sentences of wise men and 
oracles of gods, as well as philosophy and all instruction, and transmits them to those 
, who are to be born, to every generation forever. 
Although we are not dealing here with oral tradition but with writing as a vehicle for 
transmission, the principle is the same (cf. 2 Thess 2: 15). Transmission is signified by 
7rqpa8t86)j1i and occurs from generation to generation. What is transmitted may be wise 
sayings of humans or divine oracles. In the latter case, TrapaMojyt is again used to refer 
to the transmission of material of divine origin. 
3.3.7. Corpus hermeticum 
There are a number of texts, to which Conzelmann refers (somewhat inaccurately) as 
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gnostic, 188 in which 7rapa&t8OJ11L occurs. In Corp. henn. 1: 32 we read c6Ao-yr7T6c rt, 
7Td-rep- 6 o* dvOponToc avvayLdCriv aOL &OAcraL, KaO(Jc 7TapL-&A)Kac a6Tq? 77)v 
7Tdo, av eeovatav, "Blessed are you, father; your man wishes to share holiness with you, 
just as you have handed over all authority to him. " This text refers to the transmission of 
authority rather than tradition, and has more in common with Matt 11: 25-27; 28: 18 than 
with Paul. 189 Corpus hernielicuni 13: 1-3 is of more relevance. Here Tat entreats his 
father Hermes to teach him the doctrine of rebirth (7TaALyyrvcata). Here Trapa&6WIR and 
&8daKoi are synonymous, and although 7rapaAap, 8dvoj does not appear pavOdvw does. 
Tat is inquiring in order to learn the teaching about rebirth (7mOogevov 7-6v 777C 
7TaAL-yye-vro, tac Adyov paOclv), but Hermes has said that he would transmit it to him 
when Tat is likely to be estranged from the world ((Tras, 11AAijc Kdallov 
d7TaAAoTPLoVa9aL, Trapa&8dvaL 110L). Tat claims he is now ready, and asks Hennes to 
complete what is lacking in him, Hermes having proposed to transmit, out loud or 
secretly, the teaching about rebirth (? Oi7c uoL 7TaALyyrPratac 7rapa&Vval 
Trpooepcvoc eK Owvýc I Kpv, 81v). In Corp. herm. 13: 2, Hermes comments in reference 
to the nature of the one to be born that "this kind of thing, 0 son, is not taught, but when 
he wishes it will be called to mind by God" (ToDT-o rd ylvoc, or TL-, Kvov, od 
&8daKrTaL, dAA' JTav 600,67r6 ToV OroD dPaPLpvJaKrrat). In Corp. henn. 13: 3, 
Hennes says "this matter is not taught" (r6 7Tpdypa ToDTo o4 8i8daKeT-aL). 
11apaSt8wpi is used twice in Corp. herm. 13: 1-3 to refer to the process of 
transmitting teaching from Hennes to Tat. AL, 6dowa) is used twice and papOdpw once to 
refer to the same process. We therefore have evidence of the process of transmitting 
teaching and of three terms used for the process. In Corp. henn. 13: 15 we read of the 
relationship between Poirnandres and Hermes: 6 ITOL1zdv8prc:, 6 Tf)c aeOe-yTtac voVc, 
18 8 Conzelmann, Corinthians, 196 n. 30. 
Is 9 In the phrase 166077 pot 7rcim leovata Im oOpa4 Kai e7TI yf)c, "all authority in heaven and earth 
has been given to me" (Matt 28: 18) St8wpz rather than 7rapa8t&jut is used to signify transmission. 
However, in Matt 11: 27 (7rd&, Ta jU0L irape&077 
67rd ToV 7rarp& pov, "all things have been handed over 
to me by my father") 7rapa8t8opi is used. On the relationship between this passage and Corp. hernL 1: 32, 
see Norden, Agnostos Theos, 292-293. 
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7TAL, 'ov poi T@v eyycypayjievojv oe vape&xrv, "Poimandres, the mind of the 
authority, did not hand down to me more than is written. " Again, vapaMOJILL represents 
the transmission of teaching. The cognate noun 7rapdSoulic is used in Corp. herm. 13: 22 
in the phrase "the tradition of rebirth" (-rýc vaALyyeveatac 77)v vapd8omv), recalling 
the use of 7Tqpa8t8OJ1R elsewhere. 
190 
3.3.8. Greek Magical Papyri 
In the Greek Magical Papyri there is an invocation which refers to mysteries which have 
been handed down (PGM IV. 475), though it is not clear whether they have been handed 
down from a divine source or from another human privy to secret conjurations and 
invocations. It is also unclear of what these mysteries consist, though the invocation 
which begins at PGM IV. 488 is a likely candidate. The relevant section reads: 1 AaOt 
110L, TTPdVOLa Kai *vXJ, Td&e-_ypdOov7-L Td 4>7Tpa-ra, 7Tapa8oTd pVa7-JPLa, "be 
gracious to me, Foreknowledge and Psyche, as I write these unprostituted mysteries that 
have been handed down. " That mysteries are said to have been handed down is 
suggestive of the esoteric use of TrapaWoipL in the context of a closed chain of 
transmission. 
3.3.9. Plutarch, Is. Os. 352C 
Conzelmann cites Plutarch, Is. Os. 352C in connection with the use of IrapaAaPpdVO) in 
reference to the school tradition. 191 However, it is not a philosopher who is the subject 
but the priest of Isis ('I M aKdc), suggesting that it is the reception of tradition in the 
context of Isis cult that is in question, not the school tradition. The 'I aiaK& is the subject 
of q5ikaoolo), but it is not in this connection that 7rapaAayPdvw is used. 
190 In Corp. herm. 13: 22 Hermes describes himself as 6 Mywv, "the speaker" and describes Tat as 6 
dKol. kov, "the listener. " This emphasises that the putative context of the dialogue in Corp. Herm. 13 is oral, 
and draws the verbs Alyw and dKoeo) into the group of binary terms used to describe transmitting and 
receiving teaching. The verbs in question here are hardly surprising choices, but it is interesting to find the 
two participles used substantively in collocation. 
191 Conzelmann, Corinthians, 195 n. 28. 
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0177f Ydp OLA09600M 7Twyojvo7-pootaL, oT KAla, Kai TptfltopoooptaL 7TOLODULV, 
ozY-r' lmaKoz)c al ALpoa-roAtaL Kai evpjactc- dAA' 'loLaK6(; eaTLV Ok dAqODc 
6 Td 6rLKv6ycva Kai 6poflieva 7TEPI 7*0k 196'0ý9: TOeTOVC;, cT7-av vdp4) 
7rapaAd, Bd A6y4) C77-r@v Kai OtAoaooiDv 7repi 7* ev a6roilc; dA770rtac;. 
For neither growing the beard nor wearing a threadbare cloak makes philosophers, 
0 Clea, nor does wearing linen and shaving make a priest of Isis. Rather, the priest of 
Isis is truly someone who, when he has legitimately received what is set forth and 
practised in connection with these gods, seeks and studies using reason concerning 
the truth contained therein. 
The object of 7TapaAdPU is Td 86-Mveyeva Kai 6pdurva (wrpl ToA: Oroz)c Toftotc), 
which means that what is received is material transmitted in connection with the Isis cult. 
ITqpaAqjj, 8dvw, then, may be used alone for the reception of religious tradition. 
3.3.10. Epidetus, Diatr. 2.23.40 
ITapd8oaLC occurs twice in Epictetus, Diatr. 2.23.40. "Tradition" would not be a good 
English equivalent in either case, though its use is not unlike 1 Cor 11: 2. In the first case 
the Greek reads: 6Tri 8id A6yov Kai ToLa6T77c 7Tapa86ac(, n Metv e7ri 7-6 TeArLOV 
8er, "since it is necessary to come to perfection by means of the spoken word and 
instruction'92 such as this. " The second occurrence refers to the manner in which the 
irapd&OILC is given, and reads dvdy" 8e T4v 7Tapd8oaLV ytvraOaL 8Ld TLvtuv 
Oe-wp771id-rcov Kai 8Ld Aeecox 7TOLaC Kai lie-Td TLvoc TrOLKLAtac Kai 8PLPd7'roc 
Tojv Oc-ojpi7ydrwv, V7T' aftiDv TLVCC T06T(A)V CiALOW611EVOL KaTajjevovaLV aeToD, "it 
is a necessity for the instruction to be given by means of certain rules, a certain style and 
with a certain diversity and eagerness with respect to the rules, some succumbing to these 
continue exactly where they are. " Here Trapd8omc does not appear to indicate a fixed 
body of teachings, though the idea of material being transmitted is present. 
192 Cf. Oldfather, LCL. 
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3.3.11. Summary 
In summary, Plato, Theaet. 198B, Diodorus of Sicily, Bibl. Hist. 5.2.3, and Corp. herm. 
13: 1-3 establish that vqpaMOJj1L and 7rapaAaji, 8dvoj may be used together to refer to the 
transmission and reception of tradition. I1apaWOJ1.1L characteristically indicates the 
transmission of traditional material. Its use in the school tradition and in connection with 
cults helps us to understand the Greek background to Paul's language of tradition. 
Importantly, regardless of rabbinic texts such as m. -'Abot 1: 1, the extant corpus of Greek 
literature offers ample material illustrating Greek language for tradition parallel with that 
of Paul. Certainly there is a characteristic vocabulary of tradition, possibly even a 
technical language. The terms discussed would have been familiar to Thessalonian, 
Galatian, and Corinthian audiences, which surely decided Paul's choice of terminology. 
Josephus, C. Ap. 1.60 suggests that irqpa8t8w1ji had a parallel use in the Hellenistic 
synagogue, which Paul may have had in mind, though Josephus, Paul and the author of 
the Wisdom of Solomon all use Greek terms characteristic of descriptions of tradition and 
its transmission. It is unnecessary to suppose that simply because they were Jewish and 
thus (probably) familiar with a rabbinic model of transmission they were translating 
Hebrew terms into Greek in each case. Indeed, there is a very strong case for suggesting 
that and '10n are in fact Hebrew renderings of the Greek terms 7rapaAap, 8dva) and 
irapa&&pi respectively, rather than vice versa. This fits in very nicely with Elias 
Bickerman's research: Bickerman reads the rabbinic chain of tradition in the context of 
analogies drawn from the Greek world, and understands early rabbinic "houses" such as 
ýýM r7M and '= r7M in light of Hellenistic schools. 193 Our conclusions thus connect 
Bickerman's resuts with linguistic evidence. Finally, Greek language of transmission is 
not confined to 7Tqpa8t86jpL and 7TapaAapPdvoj, but certainly encompassed 818daKoi, 
papodpoi, and (apparently) Alyo) and dKoeoj. To some extent these were interchangeable, 
and in the corpus Paulinum we find all of them used in contexts of transmission. 
193 Bickerman, "Chaine. " 
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3.4. Summary 
This section may be concluded by saying that in terms of the origin of the tradition, Paul 
understood the once human but now exalted Lord as the originator. To postulate a quasi- 
rabbinic chain of transmission between Jesus and Paul ignores the point that Paul is trying 
to make in defence of the authenticity of his apostolate and the tradition he transmits as 
apostle. In terms of language, clearly Paul is using a technical language for transmission, 
though a very different one from that found in Daniel and Qumran. His transmission 
language derives from Greek tradition and would have been familiar to his audiences. 
There is no need to see Hebrew termini technici behind Paul's Greek, particularly since 
these probably reflect Greek usage themselves in any case. 
4.2 Tim 2: 1-7 
We return now to the pericope with which we began. Specific aspects of 2 Tim 2: 1-7 
must be examined, as an exhaustive exegesis is neither advisable nor necessary. It is 
necessary to establish the literary affinities of parts of this section, to comprehend the 
self-understanding of the putative author, and to grasp the understanding of teaching and. 
tradition present in this epistle The discussion will focus on the commands eV8vPaJ1oV (2 
Tim 2: 1), irapdOov (2 Tim 2: 2), and Pdrt (2 Tim 2: 7). 194 
4.1. 'Ev8vva, poD (2 Tim 2: 1) 
Timothy must be strong in the grace which is in Christ Jesus. Preachers and teachers must 
take care of their own faith before teaching others, thus setting an example. 195 Michael 
194 On the use of both the vocative and direct commands as hortatory devices in the Pastorals, see 
Benjamin Fiore, The Function of Personal Example in the Socratic and Pastoral Epistles (AnBib 105; 
Rome: Biblical Institute, 1986), 17. 
195 Example, according to Fiore, is one of the hortatory features characteristic of the Pastorals (alongside 
antithesis: Function, 24; see further pp. 21,22-25). Teaching by example (cf. I Tim 1: 3-20; 4: 12; Titus 2: 6- 
8), prominent in 2 Timothy (cf. 2 Tim 1: 3-18; 2: 24-26; 3: 1-4: 8), is connected with the self-examination of 
the philosopher, which justifies the philosopher's position as a teacher of others. Cf. Abraham J. Malherbe, 
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Wolter also suggests a connection with the appointment of a successor after the manner 
of Moses' appointment of Joshua, noting that the concept of "strengthening" in the OT 
and Jewish tradition has a limited reference to the adoption of a role or the beginning of 
an office, insofar as the person in question thereby receives a share in God's power 
(86va, uic; ). 191 This idea may be combined with the concept of succession found in Sirach, 
which is bound up with the phenomenon of transmission. 2 Timothy 2: 1 thus relates 
directly to Timothy not simply being part of a chain of transmission but being appointed 
as Paul's successor after the pattern of Moses and Joshua in the OT. In that Timothy is 
addressed as Paul's son, there is a possible connection with the testamentary literature, in 
which the literary fiction of patriarchs addressing their sons is found. 197 
4.2. Hapd6ov (2 Tim 2: 2) 
On this command'98 hinges our understanding of the relationship between Paul and 
Timothy. Five persons or groups are present: 
(1) Paul. He began the process of transmission, though as apostle what Paul transmitted 
originated in heaven. 199 The phrase d jkovoac 7rap' epoD, "those things which you 
Moral Exhortation: A Greco-Roman Sourcebook (LEC; Philadelphia: Westminster, 1986), 34-38. The 
importance of a role model is frequently stressed in classical texts relating exhortation and instruction (see 
Malherbe, Moral Exhortation, 135-138). Martin Dibelius and Hans Conzelmann also hint at the idea of 
Timothy following Paul's example here (The Pastoral Epistles: A Commentary on the Pastoral Epistles 
[trans. P. Buttolph and A. Yarbro; Hermeneia; Philadelphia: Fortress, 19721,107). Cf. Wegenast, 
Verstandnis, 140. 
196 Michael Wolter, Die Pastoralbriefe als Paulustradition (FRLANT 146; 06ttingen: Vandenhoeck & 
Ruprecht, 1988), 216-217. See Exod 4: 13 (LXX); I Chr 9: 13 (LXX); IQSa 1,17; LA. B. 39: 8; Josephus, 
Ant. 2.12.3,4. 
197 Compare Wolter, Pastoralbriefe, 203, who remarks with reference to 2 Tim 1: 8,12,15,16; 2: 9; 4: 6-8, 
10,16 that "on the basis above all of these autobiographical passages 2. Tim is generally regarded in the 
exegetical literature as a literary testament or farewell letter of the pastoral Paul. " Compare also the father- 
son address in wisdom literature and contrast the examples of both Greek philosophers and the rabbinic 
chain of tradition: "fclomme la philosophie des Grecs, la Tora des Pharisiens fut transmise de malitres 
disciples et non pas de p6re en fils" (Bickerman, "Chaine, " 54). 
198 On the hortatory features of the Pastorals, including the use of direct commands in quick succession, 
see Fiore, Function, 10-2 1, esp. pp. 14-16. Tlapd0ov is cited: Function, 15 n. 33; cf. p. 17 n. 42. 
199 Note that Paul's apostolate is God-given: I Tim 1: 1; 2: 7; 2 Tim 1: 1,11; cf. Titus 1: 3. Cf. Fiore, 
Function, 19 n. 60. 
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heard from me" refers to what is transmitted. 200 
(2) "Many witnesses, " through whom Timothy received teaching originally given by 
Paul. W. Hcndriksen understands 8Ld iroAAov jjapr6po)v to mean "among many 
witnesses, "201 though this would surely be closer to ev + dative than 8id + genitiveý02 
Marshall notes that "the usual sense Of 8Ld with gen. of person is 'through the agency 
204 of . 11,203 Spicq discusses several possible meanings 
for 8Ld, suggesting that Timothy 
was not only instructed in the faith through contact with Paul, but through listening to 
other witnesses of Christ. 101 However, if 8Ld indicates agency, then the specific teachings 
referred to in 2 Tim 2: 2 were not given to Timothy directly by Paul, but by many 
witnesses. This verse refers throughout to figures through whom Paul's teaching has been 
transmitted, and to whom it should be transmitted. 
(3) Timothy himself, who is both a recipient and a transmitter of teaching. 
(4) "Faithful men, " to whom Timothy is to transmit what he has received. 
(5) "Others, " to be taught by the faithful men. ALMem, "to teach" informs us about the 
roles of those involved: all are involved in teaching. What 2 Tim 2: 2 presents is the 
process of transmitting sound teaching, thus echoing 1 Cor 11: 2,23; 15: 1-3; 1 Thess 
2: 13 . 
206 The idea of learning is present, since those who hear Timothy's message, 
transmitted from Paul, will become teachers themselves. This is paralleled in Jewish 
literature. The Qumran learns ('Mý Qal: IQS IX, 13) in order to teach (70ý 
200 According to Fiore, by recollecting what the addressee has heard from him, the author may elicit 
agreement and reaffirm teacher and addressee, and between them and the tradition they share in common: 
Function, 18; for examples, cf. Function, 18 n. 54. 
201 W. Hendriksen, I& II Thessalonians, I& 11 Timothy & Titus (Edinburgh: Banner of Truth Trust, 
1972), 245-246,247 n. 126. 
202 Cf. C. F. D. Moule, An Idiom-Book of New Testament Greek (2d ed.; Cambridge: Cambridge 
University Press, 1959), 55-58. 
203 Marshall, Pastoral Epistles, 725. 
204 Spicq, tpitres Pastorales, 341. 
205 Spicq, tpitres Pastorales, 341. 
206 Cf. Marshall, Pastoral Epistles, 724-725: "[t]he reference is a general one to Paul's teaching, which is 
regarded as in effect a tradition to be handed on. " 
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Piel: 1QS 111,13; IX, 18,20), and in m.: Abot6: 6 we read "one 
who learns in order to teach. 99207 This recalls the saying of R. Ishmael son of R. Yohanan 
ben Beroqa in m. : Abot 4: 5: Jtjp'son mnlpý rm ý. u -m* m*. -I 
IV* ITM, "whoever learns in order to teach is enabled to learn and to teach. " 
Dibelius and Conzelmann cite 1 Clem. 42: 1-4 in connection with 2 Tim 2: 2, 
alongside which we might place the model found in m. -Abot 1: 1. In 1 Clem. 42 the 
gospel is of divine origin, mediated to apostles through Jesus. In response to revelation, 
the apostles preachý08 Although this precise model is not found in m. -, Abot, a chain of 
transmission is. 209 Although the precise contents of 2 Tim 2: 2,1 Clem. 42: 1-2, and m. 
Abot 1: 1 are different, all three exhibit a similar model of transmission. In that m. -, Abot 
1: 1 refers to the oral law, it is closer to 2 Tim 2: 2, which refers to the oral transmission of 
teaching. 21' This is implied by d jKovowc 7Tap' epoV, "the things which you heard from 
me. 91211 2 Timothy and 1 Clement are both Christian texts, and 2 Timothy may well have 
formed part of the literary heritage of the author(S)212 of I Clement. Both hold a broadly 
similar understanding of apostleship and the transmission of teaching. Tractate Avot 
presents a similar model which would at least have been known to the Lukan Paul, who 
sat at the feet of Gamaliel . 
213 Acts 22: 3; 2 Tim 2: 2 offer similar models, derived from the 
207 In this process, Mý Qal precedes Mý Piel once more 
208 Marshall contrasts this passage with 2 Tim 2: 2 (Pastoral Epistles, 726), suggesting that I Clem. 42 is 
only concerned with the appointment of overseers and deacons by apostles, showing less interest in the 
preservation of the message. However, this does not affect the conclusion that both texts presuppose the 
same model of transmission, whatever their individual aims may be. The origin of the tradition is in heaven 
and must be passed on within a chain of transmission. 
209 See also m. -IAbot 1: 1 1: 3,4,6,8,10,12; 2: 8. R. Eleazar ben Shammua is credited with a saying which 
advocates equating respect for one's teacher with respect for heaven, which may presuppose the 
hierarchical model with which we are dealing (m. -IAbot 4: 12). Compare also the phrase 
D-1117bl DIM, * "to know and to make known, so that it may be known" in m. -, Abot 4: 22. 
210 Marshall, Pastoral Epistles, 725. 
211 Cf. 2 Tim 1: 13; Acts 1: 4. 
212 On the basis of the salutation (Ii IKKAqorta ToD OroV 4 7rapotKoVaa 'PtJjji7v 7-D IKKAWN TOD 
of-OV 7-ý 7rapotKoeLTU KdpLyOov), and the title given at the end of the Coptic version (The Apostolic 
Fathers (trans. Kirsopp Lake; vol. 1; Cambridge, Mass.: Harvard University Press, 1912], 120-121), 1 
Clement is to be understood as a communal letter from Rome to Corinth, rather than a letter from a single 
author, Clement. 
213 Cf. Acts 5: 34; 22: 3; m. -'Abot 1: 4,16. 
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Jewish model reflected in Avot. First Clement reflects the adoption of a Jewish model. 
To further explicate the meaning of this passage, attention must be paid to the 
self-understanding of the putative author and the language of teaching and tradition. 
4.2.1. Paul's self-understanding in 2 Timothy 
Paul uses several terms to describe himself in 2 Timothy. In 2 Tim 1: 1, he introduces 
himself as d7TdoToAoc XPLOITOD 'I 77coD, "apostle of Christ Jesus, "214 though this does 
not fully indicate the capacity in which he is writing. Paul uses his apostleship as an 
identifying mark. 215 Paul gives a fuller indication of his calling in 2 Tim 1: 11, in which 
he describes himself as KIPVe ("herald"), d7rdaToAcc ("apostle"), and 8i8daKaAOC 
("teacher") . 
216 'A7Tda-roAx precedes 8i&doKaAoi: in order, recalling the lists of divine 
appointments in I Cor 12: 28; Eph 4: 1 1.217 Apostleship and teaching are divine gifts in 
those texts '21 
1 as in 1 Tim 1: 1-2 apostolic authority derives from God. 219 In 2 Tim 
1: 8,220 Paul describes himself as the Lord's prisoner, and 1: 12 implies that his suffering 
as a prisoner is bound up with his calling as herald, apostle, and teacher. Furthermore, 
Timothy is to join him in suffering (2 Tim 1: 8), which suggests Timothy's calling is 
214 Cf. I Tim 1: 1; Tit 1: 1. 
215 The situation is more complex if 2 Timothy is a pseudepigraphon. For Norbert Brox, the emphasis on 
Paul's apostleship is conspicuous in a letter claiming to be a private writing to Paul's intimate assistant (Die 
Pastoralbriefe: Timotheus I Timotheus Il Titus: Obersetzt und erkldrt [RNT 7.2; Regensburg: Friedrich 
Pustet, 19691,223). For him a later ecclesiastical writer is safeguarding the effective authority of the church 
of the Pastorals as the word of Paul (Pastoralbriefe, 98-99). For Wegenast the term "apostle" is used as part 
of the author's polemic against his opponents (Verstdndnis, 139). 
216 Cf. I Tim 2: 7. 
217 Kqpve does not appear in either of these texts. In both, diroardAovc has priority. In I Cor 12: 28, 
"teachers" (&6aoKdAow) are third in order after "prophets" (7rpoO4Ta0. In Eph 4: 11 they are fifth in order 
after "prophets, " "evangelists" (HayYCALaTdc), and "shepherds" (7TOL1JL1ýVaf; ). 
218 In I Cor 12: 28; 1 Tim 2: 7, this is indicated by rMqpt. In I Cor 12: 28, God is the subject of Me-ro, and 
in I Tim 2: 7 Paul is the subject of the passive 17-107m. God is presumably the unmentioned agent. In Eph 
4: 11, ? 8wKLey indicates that apostleship is a divine gift. Gordon Fee notes that the phrase 8Ld OcAlpaToc 
OroV, "by God's will" in I Cor 1: 1 indicates that Paul is emphasising "the divine origin of his apostleship" 
(Corinthians, 29). The fact that this phrase recurs in 2 Tim 1: 1 suggests that the same emphasis should be 
read into 2 Timothy. Marshall comments with reference to 2 Tim 1: 1 that "Paul owes his position in the 
church to specific appointment by God" (Pastoral Epistles, 685). 
219 Thus guarding against the idea that ecclesiastical authority rests on human merit or individual power: 
Brox, Pastoralbriefe, 98. 
220 Cf. Eph 3: 1; Col 4: 18; Philem 1. 
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similar to Paul's own. 
221 
Paul's self-understanding is evident in other ways. Paul expects Timothy to follow 
his example. 112 Paul's teaching appears first in a list of his activities and qualities, 223 
suggesting this is of primary importance. Paul's emphasis in 2 Tim 4: 17 is on the 
proclamation of the message to the Gentiles, which relates to his calling as preacher 
(K4pv6. Paul therefore writes as an apostle, addressing Timothy as a teacher, and 
emphasising his calling as preacher. "' 
4.2.2. Teaching and apostleship in 2 Timothy 
Teaching is fundamental to the PastoralS, 221 8i8daKaAoc occurring three times. It is 
fundamentally connected to apostleship: as tradition and the gospel are connected with 
Paul's apostolate in 1 Corinthians and Galatians, so teaching is connected with 
apostleship in the Pastorals. 221 As in these epistles, apostolic authority is used as a 
weapon in the response to opponents. 227 
In 1 Tim 2: 7, Paul refers not only to his appointment as preacher and apostle, 228 
but also to his appointment as &&doKaAc< eOvDv ev wto, -rri Kai dAi70dq, "teacher of 
the nations in faith and truth. " Martin Dibelius and Hans Conzelmann cite Eph 3: 7 in 
221 Spicq comments that "[I]a formulation du verset semble vouloir insister sur le parall6le entre la 
situation et ]a charge de Paul et celles de Timothde" (tpitres Pastorales, 317). 
222 See n. 268 above. 
223 2Tim3: 10. 
224 Paul is also referred to as Kýpve in I ClenL 5: 6: Dibelius and Conzelmann, Pastoral Epistles, 43. 
225 Rejecting the idea that the purpose of the Pastorals is either polemic defence or ecclesiastical discipline 
and advocating the idea that their main purpose is traditional instruction, Fiore suggests that the approach 
he adopts takes teaching as its point of departure, responding to false teaching by recalling the authority on 
which true teaching is based: God and Jesus, the Scriptures (cf. 2 Tim 3: 16-17), the deposit (irapaOlKn), 
and Paul: Function, 6. 
226 This accords with Fiore's note that if the purpose of the Pastorals is understood to be traditional 
instruction, the figure of the apostle is highlighted as "the divinely appointed teacher and the very type and 
model of the teaching": Fiore, Function, 6. On this understanding Paul's teaching office is transmitted 
wholesale to his associates (loc. cit. ). 
227 Wegenast, Verstdndnis, 138-139. 
228 The status of apostle is closely related to preaching and teaching, and, at least in Colossians, both Paul 
and Timothy are preachers and teachers. 
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comparison, 
229 though they make no mention of d7T6oToAoc in Eph 3: 5 to indicate a 
231 
medium of divine revelation. Dibelius and Conzelmann suggest that no general 
concept of the apostle is developed in the Pastorals. 231 In response, it should be said that 
a particular model of the apostle seems to be assumed in the PastoralS, 232 one which 
relates closely to that found in I Corinthians, Ephesians, and ColossianS. 233 Paul is a 
divinely commissioned mediator of heavenly mysteries: the Ki7peypa was entrusted to 
hiM, 234 he was appointed for the gospel '231 he was appointed apostle by Christ himself 
and continues as such by Christ's command, 236 and he proclaims the gospel. Moreover, 
he is its guarantor. 237 
Within 2 Timothy Mdo-KaAoc appears twice, in reference to Paul (2 Tim 1: 11) 
and false teachers (2 Tim 4: 3). Their teaching is contrasted with Timothy's, which is 
represented by 6yiaLvoeoi7c MaaKaAtac ("healthy teaching") in 4: 2. The contrast 
between sound and unsound teaching occurs several times in Paul's exhortations in the 
Pastorals. That Timothy is commanded to preach in all patience and teaching suggests a 
close link between preaching and teaching, and suggests also that Timothy is to act in the 
place of Paul, whose place it is to preach and teach (2 Tim 1: 11). Here, then, there is a 
model of apostleship shared with earlier epistles in the corpus Paulinum and a model of 
transmission in which Timothy is faithfully to take up Paul's mantle on several levels. 
229 Dibelius and Conzelmann, Pastoral Epistles, 43. 
230 For this understanding of apostleship, see §2.5 above. 
231 Dibelius and Conzelmann, Pastoral Epistles, 108. 
232 As Wegenast notes (Verstandnis, 139), in the Pastorals, unlike in Acts (cf. Acts 1: 21-26), the apostolate 
is not the object of consideration as a phenomenon; nor is the apostolate defined in terms of a fixed number 
of members on the basis of specific requirements, as in Acts 1: 21-26. 
233 A connection of some sort exists between the Pastorals and these epistles, even if on the level of 
literary dependence, For example, in Col 1: 1, the phrase HaVAOC d7TdaroAx XpiaroD '177aoD 8id 
OcAlparm OroV is identical to 2 Tim 1: 1, and Timothy himself is mentioned. 
234 Titus 1: 3; cf. Eph 3: 7; Col 1: 25. The phrase "[with] which I have been entrusted" (6 17riarceo)7v Jy4 
places Paul in the role of trustee; Tna-reew echoes 2 Macc 3: 12,22; 2 Tim 1: 12. The K770YIJa has been 
entrusted to Paul, and he is to guard it (cf. Hendfiksen, I&2 77tessalonians, 211,236 n. 121,237). See also 
§3.2.3.1 below. 
235 1 Tim 2: 6-7; 2 Tim 1: 11. 
236 1 Tim 1: 1; 2 Tim 1: 1; Titus 1: 1. 
237 Cf. I Tim 1: 11; Titus 1: 3. See Wegenast, Verstandnis, 139. 
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4.2.3. Hapa6l4kq and MauKaAta in the Pastorals 
IlapaO4KR, "deposit" and 8L8aoKaAta, "teaching" may be considered together, since they 
are closely related in the Pastorals. They are related to 7rapaTtO7711L and &8doxw, which 
occur in 2 Tim 2: 2. Hapa0j" is the subject of 7rqpe--reO77 in Lev 5: 23 (LXX) and in Tob 
10: 13 (n) Edna entrusts (7rapaTeO7711L) her daughter to Tobias "in deposit" (ev 
7TapaO4KV). 238 If uapaTM7711L and TrapaO4K77 are read together in 2 Timothy also, 
Timothy is both to guard and to "pass on" (7rapdOov) the deposit, which he has received 
from Paul. Similarly, Timothy and his heirs in the chain of transmission are to "teach" 
sound teaching. The deposit is the content of what Paul and his successors teach. 
Only I and 2 Timothy in the NT attest Trapa0d". Timothy is exhorted to "guard" 
(OzAaeov) the deposit in 1 Tim 6: 20; 2 Tim 1: 14, as he will guard "these things" (raD-ra) 
in 1 Tim 5: 21. The deposit is understood to be precisely definable. 2 Tim 1: 12 differs 
slightly in that Paul refers to 7-4v vapa0j"v yov, "my deposit. " It seems to be God who 
will guard the deposit, "' whereas in Exod 22: 9-10 (LXX) and elsewhere in the Pastorals 
a deposit is to be guarded by humans. Is the deposit here something different from what 
Timothy is exhorted to guard? Dibelius and Conzelmann translate this passage "he has 
power to guard the deposit entrusted to me until that day! "240 and suggest that the 
vapaod" here means faith entrusted to the church in the form of the tradition, 241 
synonymous with the "sound words" (6YLatvdvTtav Adyojv) of 2 Tim 1: 13.242 The link 
between vapaO4" and bytaLvdvTwv Adyo)v in 2 Tim 1: 13 also suggests a link with 
byiaivoL; a77c: 8L&auKaAtac in 2 Tim 4: 3.243 These all relate to "the apostolic traditions 
238 A and B read Iv 7TapaKaTa94KV where N reads Iv vapa04KV, thus using the "real Attic form" (BAG 
623; cf. p. 62 1) attested in 1 Tim 6: 20 JR); 2 Tim 1: 14 (TR). CC 2 Macc 3: 15. 
239 CL 2 Macc 3: 15,22. 
240 Dibelius and Conzelmann, Pastoral Epistles, 97. CL Spicq, tpitres Pastorales, 327: "le d1p6t a moi 
confid. " 
241 Dibelius and Conzelmann, Pastoral Epistles, 105. 
242 Dibelius and Conzelmann, Pastoral Epistles, 105 n. 59. 
243 Cf. Hendriksen, I&2 Thessalonians, 236. 
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which 'Timothy' has received in order to transmit them. ""' 
The difficulties with understanding 7TapaO4" here in the same sense as in I Tim 
6: 20; 2 Tim 1: 14 are demonstrated by Hendriksen, 245 who takes irapaO4" in 1 Tim 6: 20; 
246 2 Tim 1: 14 to refer to the gospel. While containing some truth, this is m isleading. In 
the Pastorals sound teaching is the 7rapa04kn, which is to be guarded within the church, 
the context in which teaching takes place. The gospel is what Paul suffers for (2 Tim 1: 8) 
and what Timothy is to remember (2 Tim 2: 8), but the gospel and the 7rapaO4" are not 
explicitly linked. Those who teach and those who are taught have already heard and 
accepted the gospel, which is Jesus Christ raised from the dead, of David's seed (2 Tim 
2: 8). In I Tim 1: 11, sound teaching is in accordance with (Ka-rd) the glorious gospel of 
the blessed God but not synonymous with it. 
Spicq offers two possibilities for 2 Tim 1: 12: (1) 1 know in whom I have had faith 
and I am convinced that he has the power to guard the deposit entrusted to me until that 
day; (2) 1 know in whom I have put my trust, I know him as a faithful guardian and I have 
full assurance that he is able to guard the deposit which I have delivered to him. 247 He 
adopts the first, arguing that the context and the occurrences of irapaO4" in I Tim 6: 20; 
2 Tim 1: 14 (especially the latter) make it more likely that Paul is referring to his fidelity. 
In the face of persecution, only Christ Jesus had the power to ensure Paul's perseverance 
and faithfulness to the deposit with which he had been entrusted . 
248 However, it seems 
more faithful to the Greek to reject Spicq and Dibelius and Conzelmann and to follow 
Hendriksen. Two different deposits are referred to. Given that there are only three 
occurrences of 7rapaO4Kq in the NT, to support this argument by appealing to the other 
two references is untenable, when they share a common difference from 2 Tim 1: 12. In I 
244 Dibelius and Conzelmann, Pastoral Epistles, 92. 
245 Hendriksen, I&2 Thessalonians, 235-236 and n. 121. 
246 Hendriksen, I&2 Thessalonians, 211,236 n. 121,237. 
247 Spicq, tpitres Pastorales, 327. 
248 Cf. Spicq, tpitres Pastorales, 328. 
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Tim 6: 12; 2 Tim 1: 14, it is Timothy who is to guard the deposit, the same person who is 
to transmit it in 2 Tim 2: 2 (the deposit is synonymous with d jkovovc 7rap' epov). This 
is clearly different from the TrapaO4" of 2 Tim 1: 12, which is Paul's property, which he 
entrusts not to another human, but to Christ Jesus. 
Exodus 22; 2 Macc 3 may be read as metaphors of what Paul envisages in 2 Tim 
1: 12. In 2 Tim 1: 12 TrioTeew recalls the function of the temple in 2 Macc 3: 12,22.249 
Paul is in the position of one who has entrusted his property to another, in this case Christ 
Jesus. If 7rapaOIK77 is understood here to refer to Paul's own life, 251 then the Lord, the 
owner of Paul's life251 is known to have the power to guard it, as the faithful hoped he 
would guard the deposits of widows and orphans in 2 Macc 3: 15,22. Moreover, Paul is 
drawing on the language of property law in Exod 22 for his metaphor. Paul has entrusted 
his property (his life) to Jesus, who will guard it. 151 Paul has been captured in 2 Timothy 
(cf. 2 Tim 1: 8)ý53 and as a result is in a similar position to stolen property in Exod 22. He 
is a prisoner, but he belongs to the Lord'251 and restitution will be made to the Lord. 255 
On the other hand, a human captor cannot prevent the Lord from guarding what is his 
own. The Lord will guard what has been entrusted to him, that is, the life of Paul. 
Exodus 22 may have influenced Paul's thinking here. The model of entrusting 
property to another that appears in 1 Tim 6: 20; 2 Tim 1: 12,14; 2 Tim 2: 2 also appears in 
Tob 10 (R) and 2 Macc 3. In 2 Tim 1: 12, Paul is not referring to the same Vapa04Kq as in 
the other references in the Pastorals. The link between 7rqpa7-tO77yi and irapaOjKq means 
that we may interpret 2 Tim 2: 2 alongside 1 Tim 6: 20; 2 Tim 1: 14. Timothy is to guard 
249 Cf. also Acts 27: 24-25; Phil 1: 6; 2: 24 (Spicq, tpitres Pastorales, 328 n. 3). 
250 Cf. Hendriksen (I &2 Thessalonians, 235), who understands n)v irapa6ld"v pov to be Paul's self 
and complete salvation. 
251 CL Exod 22: 7,9-10 (LXX). 
252 CL Exod 22: 9 (LY. X); 2 Tim 3: 11. Spicq (tpitres Pastorales, 327) cites Acts 14: 23 in this connection. 
The model is that of disciples' lives being entrusted to the Lord, and is thus a question of property. 
253 Spicq (tpitres Pastorales, 327) refers to Paul's captivity, but not in connection with the law of stolen 
property. 
254 Cf. Ignatius, Polycarp 7: 3. 
255 CC Exod 22: 11 (LY. X). 
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something he is also to pass on. The 7TapaOIK77 is synonymous with the object of 
7rqpaTtO77yt in 2 Tim 2: 2, that is, "the things which you heard from me through many 
witnesses. " It is essential that the recipients of the deposit are faithful, so that they, too, 
may be trusted to guard it. In 2 Tim 2: 2,7rapdOov and &8dem are syntactically parallel, 
which means that transmitting and teaching are practically synonymous. The content of 
the teaching is identical with the content of the deposit. 
This necessitates a demonstration of how 7TapaOjKn and &8aaKaAea function 
together in the Pastorals. AL&aaKaAea occurs three times in 2 Timothy. In 2 Tim 3: 10, it is 
Paul's teaching which Timothy has faithfully followed. 256 In 2 Tim 3: 16 Timothy's 
teaching will make use of the "sacred writings, " as Paul's has done. 2 Timothy 3: 14 is an 
appeal to Timothy to remain in what he has learnt, knowing from whom he learnt it 
(Paul). 257 MayOdpoi links Timothy with the paO4771c, who would be under a WduKaAc< 
(Paul). That a paO777* will become a MdaKaAo< implied by 8L8aaKaAta. In 2 Tim 4: 3, 
"teachers according to their own desires" oppose Paul, Timothy, and their tradition, 
dubbed "healthy teaching" (byLaLPOeal7C MauKaAeac). There is an anthropological 
dualiSM251 that places Pauline teaching in opposition to that of others. In 2 Timothy 
MaaKaAta always refers to Pauline teaching, which is also referred to as "the good 
deposit" (2 Tim 1: 14), "the things you have heard from me" (2 Tim 2: 2), and "those 
things which you have learrit" (2 Tim 3: 14). The concern with sound and false teaching 
appears in I Tim 1: 3 (cf. 4: 1; 6: 3; 2 Tim 4: 3; Titus 1: 11,13; 2: 2,8) and is fundamental to 
Paul's exhortations in that epistle. I Tim 4: 6 anticipates 2 Tim 3: 10, both referring to 
teaching transmitted by Paul. I Tim 4: 7-10 contains an example of sound teaching: this is 
what Paul exhorts Timothy to teach in 4: 11 (cf. I Tim 6: 2). 1 Timothy 4: 13 implies that 
256 Paul's teaching, "which the apostle's pupils have transmitted, is the basis, the substance, and the norm 
of all future proclamation in the church" (Wegenast, Verstdndnis, 140). Wegenast notes that Tdx, Adyov 
77-, < d, 1170clac (2 Tim 2: 15), 6 Adyoc ToD OroV (Titus 2: 5; cf. I Tim 4: 5), and r6t, A6yom (2 Tim 4: 2) are 
synonymous with the MaorKaAta (Verstdndnis, 140 n. 2). 
257Dibelius and Conzelmann (Pastoral Epistles, 118-119) note that 2 Tim 3: 14-17 is concerned with "the 
role of the tradition, " which they rightly regard as one of the key ideas of the epistle as a whole. 
258Cf. Dibelius and Conzelmann, Pastoral Epistles, 87 (in reference to 1 Tim 6: 11-16). 
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Timothy is to be a teacher in Paul's stead. Turning one's mind to teaching is part of 
fulfilling one's ministry (cf. 2 Tim 4: 5). The command in 1 Tim 4: 16 to "take pains with 
yourself and with teaching" (IirrXe- acavTý Kai ?j 8L8aoKaAtq) in a sense reiterates 
4: 13. Tit 2: 1,7 emphasise Titus' role as a teacher in Crete: he must teach by example. In 
I Tim 5: 17 the 7rpro-PýTrpot who labour in teaching are equivalent to the "faithful 
people" (mar&k dv0pd7rom) of 2 Tim 2: 2 standing within the Pauline tradition. We are 
not told that they were taught by Timothy himself, but, like him, they are insiders within 
the Pauline tradition. Titus 1: 5-9 is another representation of the Pauline chain of 
transmission. Elders and overseers are to be appointed by Paul's "son" according to 
ethical standards which Paul has laid down as necessary for exhorting with the sound 
teaching. 
In 1 Tim 6: 1 (cf. Titus 2: 5), the rhetoric of guarding teaching from blasphemy 
recalls m. -, Abot 1: 1. The men of the great assembly said -, Mlný XýO 10DI, "make a 
fence for the Torah, " after their exhortation to "raise up many disciples" 
(MMIM M-`[Mýn These two exhortations are addressed to those who would 
teach disciples and guard the law. Timothy was in a parallel position, guarding a 
particular tradition, described using the metaphor of "deposit. " He was also to assume a 
teaching role in the place of Paul. Avot of Rabbi Nathan records that the school of 
Shammai limited the circle of those whom a master should teach to those who are wise, 
humble, of good parentage and wealthy Cný Rýtý M-M M: V 
ýK 01-)Mý VJ "" MV 
'I"V)DI rl=ý 1=1 1': Dl MD"M R1770), -IAbot R. Nat. 19a). At least in principle we have a 
similar model of inclusion and exclusion. 
Finally, Titus 2: 10 offers the clearest indication of the importance of teaching 
within the Pauline tradition: rva 77)v 6i8aaKaAtav 77)v ToD =7-ýpoi; 4iiiZv OCoD 
KOO'110(71V dV 7T&aiv, "so that they may do credit to the teaching, which is God our 
saviour's in all things. " If Wao-KaAta is understood consistently throughout the Pastorals, 
this verse offers the key to its importance and confirms that the Trapa67kq of I Tim 6: 20; 
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2 Tim 1: 14 is synonymous with 8i8auKaAta. The &8acrKaAta is God's property, which 
has been entrusted to Paul, and is entrusted by Paul to Timothy, who in turn is to entrust it 
to faithful men, who will teach it. The teaching is held in trust by those within the Pauline 
tradition. The metaphor of the vapaO4" emphasises the importance of guarding what has 
been entrusted to the bearers of the tradition by God. 
AiMuKtv occurs five times in the Pastorals, most importantly in 2 Tim 2: 2, which 
provides us with a picture of how teaching was transmitted. Having established that in 2 
Timothy Paul is a teacher, we may assert, on the basis of 2 Tim 4: 2-3, that Timothy is 
also a teacher, and that his position as such is dependent upon his relationship with Paul. 
In 2 Tim 2: 1, Timothy is commanded, as Paul's son (TIKVOV), 259 to be strong in the grace 
which is in Christ Jesus, and then to pass on what he has heard from Paul in a chain of 
transmission. 
4.3. Ndei (2 Tim 2: 7) 
In order for Timothy to receive insight from the Lord, he must muse on what Paul says. 
This restricts the transmission of sound doctrine, and especially the acquisition of divine 
insight, to the teacher-disciple relationship. Specific people, in this case an apostle and 
teacher, are vessels for God to pass on his insight by revelation to humans, and the 
teacher-disciple relationship is the context in which this revelation occurs. The 
relationship in which such revelation occurs appears elsewhere also in the guise of 
patriarchs instructing their sonS. 260 It is the Lord who gives CrdVfMc, but the disciple 
cannot receive this virtue without a link with his "father, " in this case Paul. 
Several Jewish texts bear witness to the concept present in 2 Tim 2: 7.26' 2 
259 Cf. Phil 2: 22. 
260 Cf. Dibelius and Conzelmann, Pastoral Epistles, 107, where the similarity between the paraenesis of 2 
Timothy and testamentary literature is noted. 
261 Cf. part one, §3-2 above. Eighty years ago J. Rendel Harris attempted to demonstrate that 2 Tim 2: 7 is 
an adapted citation from Pindar. He wanted to restore behind this verse the proverbial form a0vec J aoL 
Myoj, his argument contributing to his view that "[i]t is becoming constantly clearer that in the study of the 
New Testament we are dealing, in the main, with a fundamentally Hellenized product, and that, as regards 
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Timothy 2: 7 may allude to a Greek rendering of Prov 2: 6.26' However, the concept 
present here surfaces elsewhere, for example in Dan 1: 17 (OG): Kai T61c Pravto'Kotic 
180JKCP 6 KePUX e7ria7-4M77v Kai aevemv Kai q5PCfV77aLP eV Trdcr; g ypayjla7mý 
-reXvU- Kai Tý AavLi7A ? 8wKe aevea, P ev TraPTI ftiaTi Kai 6pdpaTt Kai 
evmrvtoic Kai 1v 7Tda7l o-ootq, "and to these youths the Lord gave insight, 
understanding, and perception in every aspect of learning, and to Daniel he gave 261 
insight into every word, vision, and dream, 264 and into all wisdom. "265 Marshall does not 
cite Dan 1: 17, but does note several other texts. In 1 Kgs 3: 9 (LXX) we read: Kai WarV: 
Tý 8oL; 4 aov Kap8tav dkoeciv Kai 8iaiqptYrLv Tdv Aadv aov ev 8iKaioaevZ7 T6v 
aVVtCLY dvd peoov dyaOoD Kai KaKoD, "and you shall give your servant (viz. 
Solomon) a heart to listen and to judge your people in righteousness, to distinguish 
(orvvt77pL) between good and evil. " Daniel 2: 21 (OG) reads: &8oL)C O'oo&c oootav Kai 
orjýve-j7Lv T&Lc ev ema7-4pZ7 oJaLP, "(God) gives wisdom to the wise and understanding 
to those who are in insight. " Testament of Levi 18: 7, alluding to Isa 11: 2, refers to a 
"spirit of understanding": Kai 8dea votoTov 17r' aO-r6v Ai764acTat, Kai Trviv'pa 
avvezo, cox Kai ayLaqy6-v KaTaTraz3ari eir' aeTdv ev Tý 68am "and the glory of the 
St. Paul in particular, neither his philosophy nor his language will be finally intelligible to us until we have 
taken off from him his Rabbinic robe, and moved him away from the feet of Gamaliel. He has been in that 
position of affected Semitism long enough" ("Pindar and St. Paul, " ExpTim 33 (1921-1922): 456). In light 
of the wealth of research conducted since then, including the present study, these words ring hollow indeed. 
Even if Harris is correct to connect 2 Tim 2: 7 with Pindar, he ignores the essential element: the Lord will 
give Timothy understanding. This is a notion corroborated by a great wealth of Jewish material. 
262 NA27. Marshall, Pastoral Epistles, 731.2 Tim 2: 7 is not a verbatim allusion to Prov 2: 6 (LXX), which 
reads: JT1 KOPLOI; 666ojaiv ooOtav, Kai dird gpoadirov aeToD yv@aLc Kai (7evrmc, "for the Lord 
gives wisdom, and from his face knowledge and insight. " The MT reads: 
"for YHWH will give wisdom, from his mouth knowledge and 
insight. " The LXX shares U&pt, Kepicc, and oevcow with 2 Tim 2: 7. 
263 The OG has U&jji + oeyraic in both halves of the verse, 6 KepLoc being the subject in both cases. 
Daniel in Dan 1: 17 (OG) is therefore parallel with Timothy in 2 Tim 2: 7.0 differs: where the OG has T4; 
Aavii7A d'&Ke aihvraiv ("to Daniel he gave insight"), Theodotion has AaVL17A avvWv ("Daniel 
possessed insight"). Both reflect 11; 17 (MT). 
264 Tjpari and 6pdpa7-i are dative singular, but evwTvtotc is dative plural. All three are translated in the 
singular here for the sake of rendering the Greek into idiomatic English. 
265 "Into all wisdom" (ev 7rdaQ LTootq) should be compared with Col 1: 9: 6Ld T07vTo Kai 4pllýlc, do, 
& 4. ue'pac 4koecTaprv, oe iravdprOa 07TO 6PLY 7TPOarVX611rvoL Kai atroepevoi, rva 7rAj7pw6-7T-e 
77)v e7TtyvwaLv rdv' OrAlpaTec a6-r6-v ev 7rdau aootq Kai avveac-1 mvevIiami, "because of this we 
too, from the day we heard, have not stopped praying and interceding for you, that in all spiritual wisdom 
and understanding you may reach a full knowledge of his will. " 
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Most High shall be proclaimed upon him, and a spirit of understanding shall rest upon 
him in the water. 9ý266 1 Chronicles 22: 12 (LXX) should also be mentioned: 267 8477 COL 
a ootav Kai UýVCULV KePLOC Kai KaTLqXOoaL eirl I opa77A, "may the Lord give you 
(viz. Solomon) wisdom and insight '161 and may he make you strong over Israel. " 
Although aývruic does not occur in Jas 1: 5, the idea of God bestowing wisdom 
(owota) does. God's gift of wisdom to Solomon is surely in mind. This may also be the 
case in Herm. Mand. 4.2.1-2, where Hermas, who lacks understanding because his heart 
has been hardened by his former deeds (oO owyeoi o0ev Kai 4 Kap8ta yov 
7Te-7Tcdp&)-rai dird Týov 7Tpo-re-'paw pov 7Tpdero)v), begs for understanding and is 
rewarded as a result of his repentance: eyeJ, Oqotv, e7TI Týc prTavotac rtpi Kai 
iia-o, iv -r&c; pr-ravooýbmv aevemv MO)JIL, "he said, 'I am over repentance, and I give 
understanding to all those who repent. "' However, this more clearly recalls Isa 43: 10 
(LXX) and the Synoptics, where incomprehension is the result of hardness of heart but is 
resolved through the intervention of either God or Jesus. 119 
The chain of transmission in 2 Tim 2: 2 and the comment that the Lord will give 
insight to Timothy in 2 Tim 2: 7 are not directly linked, but since Timothy is to pass on 
what he has heard from Paul and to consider what Paul is saying as a precursor to the 
Lord giving him wisdom, the two texts belong together. They are certainly both at home 
in the apocalyptic-influenced epistolary corpus. 
266 Although it is not explicit that insight is a gift from God in T. Levi 18: 7, the verbal similarities between 
T. Levi 18: 7, Prov 2: 6-7, and Isa 11: 2 suggest that this is implicit. 
267 Cf. Conzelmann, TDNT7: 896. 
268 MT: 
4 6. 
may YHWH give you insight and understanding. " 
269 Marshall (Pastoral Epistles, 731 n. 28) also cites T. Reub. 6: 4: JTL 4 7Topvcta o#Tf GrOve-aLp OI7TC 
cealpirtam JXG & lav7-V, Kai irdc nAoc KaToiKET ey 7-V ImOvAtq aOIC, "for fornication has 
neither insight nor piety in herself, and every jealousy dwells in the desire for her" (taking aOT-4c as an 
objective genitive). This is the only occurrence of aevcau; in the Testament of Reuben, and the idea here is 
that fornication does not contain insight, and although it may be implied that insight is a divine gift, that is 
not made explicit. 
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4.4. Summary 
2 Timothy 2: 1 refers to Timothy's appointment as successor both in transmitting the 
deposit and in Paul's teaching and preaching office. Teaching through example is present, 
perhaps reflecting the influence of Hellenistic philosophy. The chain of transmission in 2 
Tim 2: 2 is parallel with tradition texts in I Corinthians and I Thessalonians, but is more 
clearly based on Qumran and proto-rabbinic models. Jewish parallels are also to be 
sought for the revelation of wisdom in 2 Tim 2: 7. As in the epistles generally considered 
authentically Pauline, the apostolate is understood to be mediatorial in role. In the 
Pastorals, teaching is inseparable from the apostolate. IlapaO4" is used to indicate Paul's 
life in 2 Tim 1: 12, but the occurrences of this noun in 1 Tim 6: 20; 2 Tim 1: 14 are 
synonymous with a jkovaac Trap' epoV and &5aaKaA(a, referring to the sound 
teaching Timothy is to guard and transmit. Although it is language of "deposit" and 
"teaching" that is used in the Pastorals, Plato, Theaet. 198A-B demonstrates that there is 
no fundamental difference in meaning between tradition language and teaching language. 
The reason the latter is used in the Pastorals is to emphasise the teaching aspect of 
Timothy's role: there is no fundamental distinction between this and chains of 
transmission in I Corinthians. 
5. Hebrews 2: 1-4 
Our attention now moves to an important chain of transmission in Heb 2: 1-4. Although 
Hebrews does not begin with an opening greeting and naming of sender and addressees, it 
is regarded as an epistle because, in common with other NT epistles, it incorporates 
exposition and exhortation and ends with a characteristic epistolary conclusion (Heb 
13: 20-25). The question of the genre of the epistle is not vital to our discussion '271 and is 
270 The complex issue of the genre of Hebrews cannot be entered into here, nor can the question of the 
authenticity of the final chapter of the epistle. See, e. g.: Frederick F. Bruce, The Epistle to the Hebrews: 
The English Text with Introduction, Exposition and Notes (NICNT; Grand Rapids, Mich.: Eerdmans, 1964), 
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only significant insofar as it clarifies the appropriateness of reading Heb 2: 1-4 alongside 
chains of transmission in other epistles. "' Similarly, the question of the epistle's 
authorship is not vital to our enquiry. For the sake of clarity, however, the view that 
Hebrews is not Pauline will be assumed. In fact, a strong case can be made against 
Pauline authorship from the very passage with which we are concerned. In Heb 2: 3, the 
author places himself alongside his addressees at one stage removed from the origin of 
the message transmitted. He thus claims no authority for himself, 272 and emphasises 
rather both the (message of) salvation and the agents who transmitted it. 
5.1. Overview 
In the phrase #7-11; AafloDoa AaAclo-Om 
81d TOD KVPtOV VIT6 T@v dkovu&7-om 
4yac epcpatd0q, there are three figures or groups: 
(1) "The Lord, " the agent of the passive AaAcTo-Om. 
(2) "Those who heard, " the link between the Lord and the third group. 
"Us. " 
The passives AaArToOal and eprpaLoMq point towards the agencies of the Lord and his 
hearers. However, dKovadt-mim emphasises the hearers' active role in receiving the 
(message of) salvation. The fact that the author places himself among the third group, 
46us, " contrasts strongly with, for example, 1 Cor 11: 23; Gal 1: 12. In 1 Cor 11: 23, Paul 
himself is the link between the Lord and the Corinthians, as the phrase "for I received 
xxiii, x1vii-Iii, 386-387; Harold W. Attridge, The Epistle to the Hebrews: A Commentary on the Epistle to 
the Hebrews (Hermeneia; Philadelphia, Pa.: Fortress, 1989), 13-14; Paul Ellingworth, The Epistle to the 
Hebrews: A Commentary on the Greek Text (NIGTC; Carlisle: Paternoster, 1993), 59-62. 
271 As Ellingworth notes, "[t]he main purpose of seeking to place a particular writing within its appropriate 
literary genre is to understand its general character by comparison with comparable texts, and its distinctive 
features by contrast with other documents in the same group" (Hebrews, 59). 
272 Ellingworth, Hebrews, 141. The author's lack of direct contact with the Lord in Heb 2: 3 points to non- 
Pauline authorship. Attridge notes with reference to Heb 2: 3 that "[i]t recalls ... the chains of tradition that 
appear in Paul's letters, although the phrase as a whole contrasts sharply with what Paul says of his own 
gospel and constitutes a major reason for rejecting Pauline authorship" (Hebrews, 67). Attridge also cites 
Gal 1: 1,17-20 in relation to Paul's emphasis on his direct commissioning by the risen Christ (Hebrews, 67 
n. 56). 
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from the Lord" (E yo) ydp waplAapop dir6 7-oD Kvptov) makes clear. Gal 1: 12 is a firm 
rebuttal of the suggestion that Paul is part of a purely human chain of transmission. He 
received the Gospel "by a revelation of Jesus Christ" (81' d7roKaAe-ftwc 'I ? 7aoD 
XPLO'TOD). 
Heb 2: 1-4 suggests a chain of tradition parallel with the transmission of the law in 
early Judaism. For Ellingworth, Heb 2: 1-3 "implies a chain of oral tradition stretching 
from Jesus to the author and his readers. "273 Attridge notes the similarity of the phrase 
Toic dKovoOeraLv to other texts which refer to the whole Christian message as what has 
been hearOU It is debatable 275 whether -rdTc dkovo, 06aLv refers to a particular series of 
scriptural readings, what has just been heard in Heb 1, or to an attentive Christian re- 
reading of the Scriptures, such as appears in Heb 1: 5-13 . 
276 The best solution seems to be 
to follow Ellingworth in understanding Torc dKovaWaLV in relation to Heb 2: 3. The 
phrase refers "to what we have heard, indirectly from Christ and directly from earlier 
Christian witnesses . "277 Verses 2 and 
3 are parallel on a number of levels; by exploring 
this parallelism we may learn about the author's understanding of the origin of what is 
transmitted: 
(1) Verse 2: 6W dyylAwv AaA770ric 16, yOC278 
273 Ellingworth, Hebrews, 134. 
274 Attridge, Hebrews, 64 n. 18. Cf. 2 Tim 1: 13; 2: 2; Heb 13: 7. Strictly speaking, Heb 13: 7 does not refer 
to what has been heard, but to those who spoke the word of God to the addressees of the epistle (ornVec 
JAdA? 7o, av 6iffy 7-6v Adyov ToD OcoV). Furthermore, it is not clear that any of the passages in question 
refer to what Attridge has rather loosely termed "the whole Christian message. " In 2 Timothy Paul refers in 
1: 13; 2: 2 to what Timothy has heard from him, which in the first case is specified as "sound words" 
(6-yiaiv6vTwv Mywv). In Heb 13: 7 the reference is to the word of God, the content of which is not 
specified. In Heb 2: 3, the reference is to the (message of) salvation. What Attridge means by "the whole 
Christian message" is not clear, but it seems inappropriate to use such a general term for four rather 
different passages. In 2 Timothy Paul is referring to material passed from him to his "son, " but not 
necessarily to the Gospel preached to the church in Ephesus where Timothy is. However, the Hebrews 
passages do refer to material preached to the whole community. 
275 Cf. Ellingworth, Hebrews, 136. 
276 Ellingworth, Hebrews, 136. 
277 Ellingworth, Hebrews, 136; Attridge, Hebrews, 64. 
278 The noun Adyoc presumably refers to the law given on Sinai, as the ideas present in verse 2 are 
paralleled in Gal 3: 19. C. Spicq, L'tpitre aux Hibreux (vol. 2; EBib; Paris: Gabalda, 1953), 26; Morton 
Smith, review of W. D. Davies, Torah in the Messianic Age andlor the Age to Come, JBL 72 (1953): 192; 
Hugo W. Monteflore, A Commentary on the Epistle to the Hebrews (BNTC; London: A&C Black, 1964), 
52; Attridge, Hebrews, 65 n. 29; Ellingworth, Hebrews, 138. 
314 
Verse 3: #TLc dpA-4v AqOoDua AaAeWaL &d TOD KVPtOV 
(2) Verse 2: BL' dyyAwv 
Verse 3: 8L d TOD KVPtO V 
As the dyyf'AOL are intermediaries for the giving of the law, so the Lord is the 
intermediary for the giving of the message of salvation. There may be a deeper parallel 
relating to when the message of salvation was spoken by the Lord. For Spicq, the aorist 
participle AapoVua refers to the beginning of Jesus' ministry, whereas the present 
infinitive AaAcloOaL includes its entire duration. The phrase Etc Auac 486,8a(WO77 then 
refers to preaching to contemporary Christians by Jesus' original hearers. 27' Ellingworth 
notes three possibilities: (1) Heb 2: 3 refers to Christ's preaching during his earthly 
minstry; 280 (2) in common with Ignatius, Eph. 19: 3, this verse might refer to Christ's 
incarnation; 281 (3) since the wider context is concerned with Christ's exaltation, Heb 2: 3 
is more likely to refer to traditions about Christ's preaching after his resurrection. 282 
There is another possibility, related to Ellingworth's third. The message of 
salvation was preached by the Lord from the beginning of his ministry and it may be that 
it is only the earthly, pre-ascension ministry that is inferred. The phrase 6ird Tj2iv 
dKovadvToiv ric 4yac epepatojO77 implies that from this period the message was carried 
on within a human chain of tradition. However, the emphasis remains on the exalted 
Christ. The agent of the message of salvation was once ministering on earth but is now 
exalted at the right hand of the majesty in the heights, having become greater than the 
angels (Heb 1: 4). If &L' dyyeAwv refers to angels, the parallel is that both the law and the 
message of salvation were given through the agency of heavenly figures. The message of 
salvation, however, was given by one who has become greater than the angels who 
279 Spicq, Hýbreux, 2: 27. 
280 Cf. Mark 1: 14; Matt 4: 17; Luke 4: 14-15; Acts 1: 1-2. Ellingworth, Hebrews, 140; Spicq, Hibreux, 2: 27. 
281 Ellingworth, Hebrews, 140. Ellingworth correctly notes that this is not really a likely option. Ign. Eph 
19: 3 contains the phrase dpX4v ... IAdu, 8avrLv (cf. dpX4v AafloDaa), but there is no reference to the Lord 
as the agent of the message of salvation. 
282 Cf. Mark 16: 19-20. Ellingworth, Hebrews, 140. 
315 
transmitted the law. Although both the dyyfAOL who transmitted the law and Jesus are 
heavenly figures, Jesus is greater than the dyycAot. 283 This makes sense of the a minori 
ad maius 284 argument, which asks how, if the law was given through angels and 
sanctioned just punishment against transgression, we may flee from a salvation which 
was spoken not by mere angels but by the Lord. 285 
Furthermore, PIPaL OC286 in 2: 2 is linked with the aorist passive e, &, 8=077 in 2: 3. 
Implicitly, both the law in verse 2 and the message of salvation in verse 3 are "valid" or 
"effective. " In both cases, the transmission of the material is significant. The law came 
from the heavens, and is therefore invested with authority and is valid. "' The message of 
salvation has been transmitted from the Lord via the first hearers of the message, 288 and 
is therefore valid. Both the heavenly origin and the chain of transmission itself guarantee 
the validity and effectiveness of the message of salvation. Heb 2: 1-4 allows us to 
conclude that the author is working with a model of transmission in which the message to 
be revealed originates in heaven, is mediated to humans through a heavenly mediator, and 
is then passed down in an authoritative chain of transmission. 
5.2. The angelic mediation of the revealed message 
We must now look at the idea of the transmission of the law through heavenly mediators, 
an issue that has stimulated considerable debate, particularly in relation to Gal 3: 19- 
283 Cf. Bruce, Hebrews, xix, Iii, 8-9,29; T. Callan, "Pauline Midrash: The Exegetical Background of Gal 
3: 19b, " JBL 99 (1980): 553. 
284 Cf. Bruce, Hebrews, 29. 
285 In the same way, Heikki RAisAnen notes that in Heb 2: 2 the mention of angels as law-givers 4'serves to 
put the even greater significance of the Gospel into relief' (Paul and the Law [WUNT 29; Tobingen: Mohr 
Siebeck, 19831,139). Cf. 2 Cor 3: 7-11. 
286 Cf. Philo, Moses 1.14; Spicq, Hibreux, 26; Ellingworth, Hebrews, 138. 
287 In verse 2 Kat appears to separate lylvr7-o 81paLOf; from what follows. Ellingworth suggests that 
pjgaloiý is more likely to mean "efffective" on the basis of what follows (Hebrews, 138), but this logic 
could be inverted. It is because the law was valid that every transgression and act of disobedience received 
its just punishment. Of course, both ideas could be implied. 
288 Cf. Luke 1: 2. Spicq, Hgbreux, 26. 
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20.781 This idea is absent from the narratives of the Sinai revelation in the IM290 but is 
often thought to be found in the literature of Second Temple Judaism, and most clearly in 
the NT in Gal 3: 19-20. Apart from Heb 2: 2, the idea also appears in Stephen's speech in 
Acts 7: 38,53. In Acts 7: 38, a chain of transmission is evident. Moses is the one with 
whom the angel spoke on Mount Sinai and who received living oracles to give to the 
people with whom Stephen identifies himself. The law is mediated through the angel to 
Moses and from Moses to the Jewish people. In Acts 7: 53 Stephen's hearers are said to 
have received the law as commandments of angels but not kept it. The phrase &a-raydc 
dy-yt'AojY recalls 8La7-duaoj in Gal 3: 19.111 The preposition 8Ld also appears in 
connection with mediation through angels in the NT in Gal 3: 19; Heb 2: 2. 
Outside the NT a number of texts should be mentioned. The virtually 
unintelligible Hebrew of Deut 33: 2 (MT) is rendered in the LXX in a way that assumes 
the presence of angels at Sinai. 292 However, it does not give a mediatorial role to the 
angels '293 
but merely states that they were with the Lord at his right side (eK 86eltzv 
a0roV dyYCAOL ye-r' aeT-oV)- Indeed, Mach argues that the connection between angels 
and the bestowal of Torah is entirely absent from Deut 33: 2 (LXX): God appears, but no 
reason is given for his appearance (there is no explicit reference to the bestowal of 
289 Albert Vanhoye felt able to comment at the beginning of a 1978 article on Gal 3: 19-20 that "[ill est 
sans doute naTf ou pr6somptueux de penser apporter quelque chose de nouveau au sujet d'un texte qui a 
d4jA suscitd, dit-on, plus de 400 interpretations" ("Un m6diateur des anges en Ga 3,19-20, " Bib 59 [1978]: 
403). CC Bruce, Galatians, 178. A detailed examination of previous research on this passage, including the 
precise definition of the problematic term ucatTr, <, lies well beyond the scope of the present study. 
290 Attridge, Hebrews, 64; Hans Dieter Betz, Galatians: A Commentary on Paul's Letter to the Churches 
in Galatia (Hermeneia; Philadelphia, Pa.: Fortress, 1979), 168-169 and n. 60; Bruce, Galatians, 176. See 
Exod 19: 9,16-25; 24: 15-18; Deut 4: 11-12; 5: 22-27. Betz also cites 4 Ezra 3: 17-19 (Galatians, 169 n. 60). 
In 4 Ezra 3: 19 "gloria tua" is described moving through four gates of fire, earthquake, wind, and ice before 
God gave the law to Jacob's descendants. God is the subject of the subjunctive "dares" but this is preceded 
by "uf' at the start of a purpose clause, implying that God's gift of the law could not happen without the 
movement of his glory. It is not entirely clear that there is a separation between God and the glory of God 
here, which could suggest that "gloria tua" has a mediatorial role. Nevertheless, 4 Ezra 3: 17-19 is not as 
clear cut an example of the absence of heavenly mediators at Sinai as the other examples cited by Betz. 
291 Here the law is "ordained through angels" (&aTayr1c W dyyL-Awv). On the link between Acts 7: 53; 
Gal 3: 19; Heb 2: 2 cf, Bruce, Galatians, 176. 
292 Betz, Galatians, 169 and n. 62; Ellingworth, Hebrews, 138; Rlisdnen, Paul, 133 n. 29. 
293 Bruce, Hebrews, 28; Lou H. Silberman, "Prophets/Angels: LXX and Qumran Psalm 151 and the 
Epistle to the Hebrews, " in Standing before God: Studies on Prayer in Scriptures and Tradition with Essays 
in Honor ofJohn M. Oesterreicher (ed. A. Finkel and L. Frizzel; New York: Ktav, 1981), 94. 
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Torah). Thus the theophany in the company of angels is detached from the motif-context 
in which it appear in later Jewish interpretationý94 A text frequently cited in discussions 
about the angelic mediation of the law is Josephus, Ant. 15.5.3,295 in which Herod seems 
to refer to the transmission of the law through angels sent from God: 411@V U -rd 
KdAAio, -ra Tav &oyyd-rojv Kai -rd 6ULcd-ra-ra T@v ev -rdic VdJIOL(: 8C dyYdAWV 
iTapd ToD OroV uaOdvT-ojv, "and we have learned the greatest of the teachings and the 
holiest things in the laws through angels from God. " The phrase W dYYL-'AOjV also 
appears in Gal 3: 19; Heb 2: 2, a fact which alone should suggest these three texts refer to 
the same idea. 
The book of Jubilees, from Jub. 1: 27 onwards, is an account of a revelation to 
Moses through the mediation of the "angel of the presence" (cf. Jub 1: 27,29; 2: 1; 6: 22; 
30: 12,21; 50: 1-2,6,13). In Jub. 30: 21, the angel of the presence says to Moses 
I have commanded you to speak to the children of Israel that they might not commit 
sin or transgress the ordinances or break the covenant which was ordained for them so 
that they might do it and be written down as friends. 296 
Here there is the idea of the angel of the presence as a heavenly mediator, and of Moses 
as an earthly mediator, transmitting laws from the angel to the people of Israel. However, 
it does not appear to be Torah that is revealed. In T. Dan 6: 2, reference is made to an 
unnamed angel, possibly Michael, whose role is to mediate between Israel and God. No 
reference is made to the angelic transmission of the law. Dan commands his sons to 
"draw near to God and to the angel who intercedes for you" (entaTe U Tip 060? Kai 
To? dyyeA4) -r4; 7TapaiTov1jL-'P4) 6jidc), and describes this angel as "the mediator 
between God and men for the peace of Israel" (/jeat771C OcoD Kai dPOpd7Twv e Tri 77)c 
e-jp4v77c 'I apa4A). The description of this figure as protrijc links T. Dan 6: 2 with Gal 
294 Mach, Entwicklungsstadien, 84. 
295 E. g., Attridge, Hebrews, 65 n. 28; Betz, Galatians, 169 and n. 63; Ellingworth, Hebrews, 138; 
Rlisanen, Paul and the Law, 130 n. 15,133 n. 29. 
296 Translation: "Jubilees, " translated by 0. S. Wintermute (OTP, 2: 113-114). 
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3: 19-20.297 The noun lico*qc also occurs in the NT in 1 Tim 2: 5; Heb 8: 6,9: 15; 12: 24. 
The archangel Michael is understood to have taught the law to Moses in the preface to the 
Greek Apocalypse of Moses. The text which follows the preface is a form of the Life of 
Adam and Eve, "which was revealed by God to Moses his servant when he received the 
tablets of the law from his hand, after he had been taught by the archangel Michael" 
(drroKaAvOOc7o, a 7rapd OcoV Mojvaý To? OrpdirovTt aOToD J-rr -rdc TrAdKac ToD 
vdliov eK Xeip&- aýroD e8eea-ro &&aXOcic 7Tapd ToD dpXayyeAov MiXaIA). 298 In 
Herm. Sim. 8.3.3 Michael is "the one who gave the law to them, into the hearts of those 
who believe" (ohoc ydp eo, -rLv 6 8i&oz)t; aeTotc 7-6v v6pov etc -rdc Kap8tac To-jv 
7TI (MV6VTO)V). 299 
Philo offers a definition of the role of angels in Abraham 23, describing dy-ye-, 10L 
as "holy and divine beings" (le-pal Kai Oe7aL OeOlEX) and "underservants and 
lieutenants of the foremost God" (v7ro&dKoVOL Kai 67TapXot 'roD Trpcd-rov OeoV). Their 
role is to announce predictions which God wishes to make to the Jewish people and as 
such they are "ambassadors. " In the phrase W oTv ota 7rprq, 8rvTiZv daa dV OrAjdU 
-riý yeve-i 41z0v 7TpoOcaTrtuaL 8LaYYeAAe-L, 8L' dv, which is to be taken with 
7Tprqpe-v-roýv ("through which ambassadors") parallels 8L' dyyOwv in Gal 3: 19; Heb 2: 2; 
Josephus, Ant. 15.5.3 and identifies angels as intermediaries through whom the divine 
will is to be made known to humans. Again, the revelation of the law is not mentioned; it 
is alluded to obliquely in Dreams 1.143,110 part of Philo's allegorical interpretation of 
Jacob's dream in Gen 28: 10-17. Earlier in this passage, Philo interprets the role of the 
angels in ascending and descending the ladder as reporting God's exhortations to his 
297 Cf. Bruce, Galatians, 177. 
298 Text: Gary A. Anderson and Michael E. Stone, eds., A Synopsis of the Books of Adam and Eve 
(SBLEJL 5; Atlanta, Ga: Scholars Press, 1994), 1. 
299 In the same passage, Michael is described as 6 ... dyycAoc 6 jidyac, a Greek rendering of the 
familar Hebrew title for Michael, ý11X 7 '17) (e. g., 3 En. 17: 3; cf. Dan 12: 1). 
300 Cited by Bruce: Galatians, 177. 
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301 children and the children's needs to God, their father. In Dreams 1.142 the participle 
Yi7Yvo, 6Y-rojP, from pqv0o), "disclose what is secret, reveal`302 is used in reference to 
angels and it said that humans rather than God have need of such figures. In the same 
passage pro, ý-ripc is used of angels. Humans need mediators because their mortality 
makes them shudder at the awesome power of God's sovereignty. 303 Philo relates this 
concept to the theophany at Sinai, suggesting that the children of Israel expressed their 
need for a mediator in their words to Moses in Exod 20: 19. The Israelites are said to have 
addressed TLPoc 7-ojv pcmTov, "one of the mediators" at Sinai. In context, it could be 
said that Philo believed that "one of the mediators" referred back to the heavenly 
mediators mentioned in Dreams 1.142. However, both the LXX (which Philo appears to 
be citing)"' and the MT state unambiguously that the Israelites spoke to Moses asking 
him, not God, to speak with them. It seems to be evidence of Philo's exalted view of 
301 Philo, Dreams 1.141-142: Kai ydp Tdc TOD 7Ta7-P(k emKfArz; aric To7c eyydvoLc Kai rdc T(ZV 
eyydvojv Xprtac; T4) 7TaTpl &ayy6UovuL, "for they report the exhortations of the father to the children, 
and the needs of the children to the father. " This passage has the verb 6LayyeAA4) in common with Abraham 
23. The role of the angels in Dreams 1.141 has been compared with their role in Giants 16 (Philo in Ten 
Volumes [trans. F. H. Colson and G. H. Whitaker; vol. 5; LCL; Cambridge, Mass.: Harvard University 
Press, 1958], 373 n. b). In Giants 16 angels are described as irprqý, -vTdk; ripac dv0po5irojv 7rpdc 0e6v 
Kai Ora 7rpdc dv0pdirom, similar to Abraham 23 in that it describes angels as "ambassadors" (the noun 
7Tpror, 3e-v, 7* is used in both), and to Dreams 1.141 in that angels are pictured as intermediaries between 
God and humans, conveying messages in both directions. This conception of the role of angels has been 
compared with the understanding of the power of a 8aLU6V1 OV in Plato, Symp. 202e (Philo in Ten Volumes 
[trans. F. H. Colson and G. H. Whitaker; vol. 2; LCL; Cambridge, Mass.: Harvard University Press, 1929], 
452-453 n. a, 502). Symposium 202e. 3-7 (text: Kenneth J. Dover, Plato: Symposium [CGLC; Cambridge: 
Cambridge University Press, 19801,52) reads Ippi7ve-Vot, Kai &airopOprDov Ord7c 7-d 'ffap' dv0ptJjTo)v 
Kai dMOP611TOIC Td 7Tapd OeIZP, T(Zv plv Tdc 6cloeLi: Kai Ovatac, T@v &e Tdc emTderlc Te Kai 
dpOL, Odc T@v OvOrt(AW, ev P&4) 6L-' dv dpoordpaw ovpjrAj7poj, JaTe 7*d 7T&v aOr6 aOrt? 
0rVjv, 5r6e0`0aL, "explaining and transmitting to gods things from humans and to humans things from gods, 
supplications and sacrifices on the one hand and commands and repayments for sacrifices on the other, 
being between both filling them completely, so that the whole may be bound up together. " There can be no 
doubt that the 8aigdmov has a mediatorial role between divine beings and humans, a role paralleled in the 
descriptions of the role of angels in Philo, On the Life ofAbraham, On Dreams, and On Giants. 
302 LSJ 1128. 
303 God is omnipresent and does not need anyone to act as revealer to him. On the other hand, humans 
need such figures, because "to us, mortals, it is profitable to make use of mediators and logoi who arbitrate, 
since we are astonished and shudder at the Lord of all and the exceptional might of his sovereignty" 
(Dreams 1.142: 671 -rd-tc; e? TLK7jP0LC 4JAP (7vvlorpe pratTaK Kai 8Lai7T-dTc A6yotc Xpý80at 8id 
T6 Te-t9qVe'VaL Kai 7m-opiKevm T& 7mjj7TpýTamv Kai T6 Ud'yiaTov dpxy, < aerot) Kpd-roc). 
304 On Dreams 1.143: AdAi7aot, oO 4plv, Kai pq AaArtTw 7rpdc 4pelc 6 Ocdc, jil iroTe 
d7roodvwpev. Exodus 20: 19 (LXX): AdAi7aov aý 4p7v, Kai p4 AaAct7-w 7rp6c 4pac 6 Oe6,. -, P17ToTr 
diroOdmw1jet'. 
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Moses that he is regarded in Dreams 1.143 as a yro*i7c between God and humans? 05 
We may conclude that Philo understood angels to be mediators between God and 
humans, once using yruIT77c to refer to them. The revelation of the law by means of 
angels is not discussed, but Moses is described as Tivoc -r@v praLT@V in Dreams 
1.143,306 indicating that Philo understood the law to have been mediated to humans, not 
given directly. This is his interpretation of Exod 20: 19. 
The idea that angels were present at Sinai reappears in later Judaism, for example 
in Midrash Psalms 68: 18. As in the related passage in Pesiq. Rab. 2 1307 angels do not 
strictly speaking act as intermediaries. There are myriads of angels present, but their role 
is not to transmit the law. The transmission of the law through angels is perhaps implied 
in Ulmer, §20: "two myriads and thousands of angels came down with the Holy One on 
Mount Sinai to give the law to Israel" (ms Parma 173a: VZýMl J'MýRl 11=1 IM-Irl 
lrrý -)ýIo -In ýD 177). However, if "the Holy One" is the 
subject of Irl, the angels are probably attendants but not intermediaries. 308 Indeed, 
earlier in this pisqa Michael and Gabriel are said to have expected that they would have 
been called upon to explain the words of the law, but realised when the Lord said 'n: n 
that he himself would give the law to Israel (Ulmer, §10). 309 In this passage, the roles of 
305 Moses is not referred to as a "mediator" in the MT or the LY. X (cf. T. Callan, "Pauline Midrash: The 
Exegetical Background of Gal 3: 19b ," JBL 99 [1980]: 550). 
306 Cf. Callan, "Pauline Midrash, "555. 
307 The date of Pesiqta Rabbati is in dispute. Indeed, Rivka Ulmer has recently questioned the 
methodological appropriateness of attempting to date Pesiqta Rabbati as a whole, suggesting that the 
individual homilies be dated instead (Pesiqta Rabbati: A Synoptic Edition of Pesiqta Rabbati Based upon 
All Extant Manuscripts [vol. 1; South Florida Studies in the History of Judaism; Atlanta, Ga: Scholars 
Press, 19971, xvi). The question of the date of this text has hinged more or less around a phrase in Pesiq. 
Rab. I (Ulmer, R, only occurring in the editio princeps, which gives a date 777 years after the destruction 
of the temple, together with a gloss giving a date for the text 115 1 years after the destruction of the temple. 
L. Zunz used the former to date Pesiqta Rabbati to 845 C. E., but considered Pesiq. Rab. 21-24, with which 
we are concerned, not even to belong to Pesiqta Rabbati (Ulmer, Pesiqta Rabbati, xvii). There is no need to 
enter into these debates here, except to cast doubt on the idea of taking such an ideal figure as 777 as a 
genuine date and to concur with Ulmer that the attempt to date such a complex text as Pesiqta Rabbati is 
methodologically suspect. Ulmer notes that "Pesiqta Rabbati does not present itself as a definable work 
with a strong redactional identity" (Pesiqta Rabbati, xxvi). 
308 Cf. Silberman, "Prophets/Angels, " 97-98. Betz (Galatians, 169 n. 63) apparently assumes that in this 
passage the angels do have a mediatorial role. The Hebrew makes such a conclusion unlikely. 
309 W. G. Braude suggests that the parable of R. Abbahu in which this story is related thus has an anti- 
gnostic or anti-Christian slant (Pesikta Rabbati: Discoursesfor Feasts, Fasts, and Special Sabbaths [2 vols; 
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Michael and Gabriel as figures who pass on revealed material to humans is removed and 
God himself reveals the law without mediation. 
5.3. The law not revealed through angels? 
We must also take account of the work of scholars who have denied that Josephus, Ant. 
15.5.3 refers to angels. Following a suggestion by Ralph Marcus, "' W. D. Davies makes 
five points against an angelic interpretation: (1) the context deals with ambassadors who 
could be slain, suggesting that a reference to angels would not be appropriate whereas a 
reference to prophets as human ambassadors who might suffer violence and death 
would; 311 (2) in his account of the giving of the law to MoseS, 312 Josephus makes no 
mention of angelic mediation; 313 (3) in C Ap. 1.37 prophets rather than angels transmit 
what they have learned from God. The phrase KaTd 7-T)V eIrtITVOLav 7-7)v d7T6 T6-v 06-v 
jiaOdv-ro)v, "according to the inspiration which they learned from God (C Ap. 1.37) is 
parallel with 8L' dyylAo)v 7rapd 7-6-v 06-v paOdv7-ojv in Ant. 15.5.3; 314 (4) Josephus 
elsewhere shows no interest in speculation about angels, often rationalising the term 
dyye-Aoc, 315 (5) most importantly, the LXX sometimes uses dyycAoc to refer to prophets 
and priests. 316 
The texts mentioned by Davies should be cited. In Hag 1: 12, Haggai is described 
as a "prophet" in the MT '; -rl) and the LXX (Ayyaiov T-6-v wpoo4T-ov), but in 
Hag 1: 13 he is described as "YHWH's messenger" (MIM' jtýý016 dyyrAw Kvptov). In 
Yale Judaica Series 18; 420 n. 19), but this is not clear to me. It may have been an attempt to reassert the 
idea that God gave the law without intermediaries in the face of alternative viewpoints within Judaism 
itself. 
310 W. D. Davies, "A Note on Josephus, Antiquities 15: 136, " HTR 47 (1954): 135; cf. Josephus (trans. R. 
Marcus; vol. 8; LCL; Cambridge, Mass.: Harvard University Press, 1929), 66-67 fn. a. 
311 Davies, "Note, " 136; Silberman, "Prophets/Angels, " 95. 
312 Josephus, Ant. 3.5.1-3.7.7. 
313 Davies, "Note, " 136-137. 
314 Davies, "Note, " 137. 
315 Davies, "Note, " 137-138. 
316 Davies, "Note, " 138-139. 
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Isa 44: 26, the MT reads VýVj' MSDI i-1: 11) 1: 11 "(1 am YHWH)317 .: -TT: ---. -: --: 
who establishes the word of his servant and brings the plan of his messengers to 
completion. " In the LXX, the second phrase is rendered 7-r)v &04v TZY dyylAwv 
aOT6-v dA776reo)v, "who proves the counsel of his messengers true. " Davies takes this as a 
311 reference to prophets. Malachi 2: 7111 is part of the prophet's polemic against the 
religious establishment of his day and describes the proper function of a priest acceptable 
to God: r1*: 12; 717i" jtýýn- 1,171nP lopm., -Irrm rip-m-Invi., 117D Irm7rip- TT 
W77, "for a priest's lips should guard knowledge, and they should seek instruction from 
his mouth, for he is a messenger of YHVM of Hosts" (MT). In the LXX the priest is 
dyyf'AOC KVPtOV 7Tav-roKpd7-opdc, "messenger (angel) of the almighty Lord. " Thus 
dyye-Aoc, rendering 7nýM, may refer to a priest. Davies notes, finally, that in applying T: - 
Isa 40: 3 (LXX) to John the Baptist, the synoptic evangelists are taking him to be God's 
(human) dyycAoc. 320 
A number of objections may be brought against Davies's arguments, though it 
should be remembered that Davies draws only tentative conclusions from his analysiS. 321 
Against his first point it should be noted that In Abr. §115 Philo describes angels 
(dyye-Aot) as "ambassadors" (7rpecScOT-at). They are not human and thus not susceptible 
to human persecution, but the Josephus passage may be drawing a parallel between the 
status of human ambassadors and those who mediated the law, not their shared 
susceptibility to persecution and murder. Furthermore, Herod in Josephus is remarking on 
the elevated status of the law; he is not necessarily remarking on the susceptibility of its 
mediators to persecution. In response to Davies' third point, C Ap. 1.37 refers to humans 
receiving inspiration from God to write the Scriptures. The prophets are not called 
317 See Isa 44: 24. 
3 18 Davies, "Note, " 13 8; cf. Whybray, Isaiah 40-66,104. 
319 Cf Davies, "Note, " 139. 
320 Davies, "Note, " 139. See Matt 11: 10; Mark 1: 2; Luke 7: 27. 
321 Cf. Davies, "Note, " 136,139. 
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dyyrAot, and although angels are not mentioned as mediators between God and the 
prophets the idea of the angelic mediation of the law is not contradicted. In response to 
his fourth point, it may cautiously be suggested that Josephus is citing a third party 
(Herod) rather than recounting his own views on the mediation of the law (though this 
objection is admittedly not weighty). Finally, the passages cited from the LXX are very 
problematic. It cannot be denied that they all refer to humans, that is prophets or priests, 
but in each case dyyrAOL merely reflects the Hebrew Vorlage, not the ideology of the 
translator. Furthermore, in all three passages the dyyf"AOL in question are elsewhere 
described using a human appellation such as 7TpoO1771c or Irpreic. This is not the case 
with the Josephus passage. Thus while the points made by Davies are interesting and well 
stated, they do not demand that an angelic interpretation of that passage be abandoned. 
Francis Walton has developed Davies' work in light of a passage in Diodorus of 
Sicily, based on a passage of Hecataeus of Abdera cited by Photius. The relevant passage 
is from MI. Hist. 40.3.5,322 which states with reference to the man appointed ruler over 
the Jews on account of his insight and virtue that "(the Jews) call him 'high priest, ' and 
believe him to be a messenger of God's ordinances for them" (-r&-vTov U 
7rpoaayop, -eoVO"Lv dpXtrpea, Kai VO1. ItCOVO'Lv avTcric dyycAov -ytvrUi9aL TZV 7-07V 
Oeo7v 7rPoa-raYPdTojv). Walton concludes 
But while [Hecataeus'] words cannot, certainly, be pressed as evidence for Jewish 
attitudes or practices of the late fourth century B. C., it is at least interesting and 
perhaps significant that he gives no hint of a doctrine of angels, and knows of no 
intermediary between God and the Jewish nation other than the man to whom has 
fallen the sacred office of High PrieSt. 323 
This is true, but the precise significance of Hecataeus at this point needs to be understood. 
First, if Walton is correct in asserting that Photius (and thus Diodorus) preserves 
Hecataeus' work faithfully at this point, 324 we are working with material from the Egypt 
322 F. R. Walton, "The Messenger of God in Hecataeus of Abdera, " HTR 48 (1955): 255. 
323 Walton, "Messenger, " 257. 
324 Walton, "Messenger, " 256. 
324 
325 
of Ptolemy I Soter (323-283 B. C. E. ), predating both the LXX and Josephus, who draws 
on Hecataeus himself. 326 In all probability this passage reflects the same idea as Mal 2: 7 
(LXX), that a priest may be dyyrAoc, thus providing evidence for the link between 
dyye-Aoc and the priesthood. Hecataeus may also predate the earliest reference to the 
angelic mediation of the law by almost four centuries, if Jubilees is not so interpreted. In 
addition, as a non-Jewish work cited at third hand, Hecataeus is of only incidental 
relevance to the debate on the angelic mediation of the law. Furthermore, in common 
with the three relevant passages from the LXX and in contradistinction to Josephus, Ant. 
15.5.3 Hecataeus uses dyyrAoc only in connection with another noun, dpXifp6-Lt, which 
indubitably represents a human figure. Walton's article is thus very significant, but for 
our understanding of the background of the LXX, not the background of Josephus. With 
reference to the passage in Josephus, it should be noted that the phrase iTapd -roV OeoV 
sets it apart from Hecataeus of Abdera and the LXX of Mal 2: 7 and strongly suggests that 
Herod in Josephus is referring to the transmission of the law from heaven through the 
mediation of angelS. 327 We should be wary, then, of accepting Ginzberg's contention that 
the mediation of the law through angels (in Gal 3: 19) is "not Jewish, but rather anti- 
Jewish. 91328 
A thorough but ultimately unconvincing contribution is made by Lou Silberman, 
whose analysis begins with the Hebrew of Psalm 15 1, known only from 11 Qpsa XXVIII, 
3-12. Psalm 151: 4 (LXX) reads aeT& eeaTreaTe-jArp T6v dyyrAot, ae-r6lv, "he sent his 
messenger. " The Hebrew, of which the LXX is not a mere translation, 329 reads 
325 Walton, "Messenger, " 256. CC H. Jagersma, A History of Israel from Alexander the Great to Bar 
Kochba (trans. J. Bowden; London: SCM, 1985), 18,199. 
326 Cf. Jagersma, History, 18. 
327 The phrase 7Tapd OeoV occurs in the introduction to the Greek Assumption of Moses. The life and 
citizenship of Adam and Eve the first-born was revealed to Moses by God (d7roKaAv00e7oa 7rapd OroV). It 
is then suggested that Moses had already received the tablets of the law from God, having been taught by 
the archangel Michael. 
328 L. Ginzberg, The Legends of the Jews (vol. 6; Philadelphia, Pa.: Jewish Publication Society of 
America, 1946), 47. 
329 J. A. Sanders, The Psalms Scroll of Qumrdn Cave 11 (IIQPsa) (DJDJ 4; Oxford: Clarendon, 1965), 
58. 
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ýRMV) M IIMOIMý IN= ift, "he sent his prophet to anoint me (viz. 
David), Samuel to exalt me. "330 If the Vorlage of Ps 151: 4 (LXX) is faithfully reflected 
at this point, this would seem to be the only occurrence of dy-ye-Ax as a translation 
equivalent for N4: 1ý. 331 Importantly, the Syriac has m-: )K-ý=, "his messenger" here, .T 
though whether this indicates that the Syriac is dependent on the LXX, or that a Hebrew 
version of this psalm with rather than IW= lies behind both the Greek and the 
Syriac is difficult to decide. Silberman cites Lev. Rab. 1: 1, in which R. Tanhum b. Hanilai 
understands in Ps 103: 20 to refer to human messengers and R. Johanan cites TT: - 
Hag 1: 13 as a reference to a prophet as 7Rýn, and suggests that the equation T: - 
dyycAc< in Ps 151: 4 (LXX) may represent an early midrashic tradition . 
331 This tradition 
is reflected in Heb 1: 2; 2: 2. Hpool-raLc and dyyL--Ao)v are synonymous, the theme of the 
whole section being God's speaking to the fathers. 333 The shift from 7rpo04-ri7c to 
dyycAoi occurred due to the intervening discussion of the superiority of the Son over 
dyyrAoi: this theme was introduced because the author wished to emphasise the 
superiority of the Son and his message over earlier messengers and their message. Only 
texts involving dyyrAc<1dyYCA0L could be used to prove this midrashica]IY. 
In order to understand dyynwv in Heb 2: 2 as human messengers, the existence in 
first century C. E. Judaism of the idea that the law was mediated by angels needs to be 
disproved. 334 Silberman suggests that taken in the context of Jubilees as a whole, 
references to the angel of the presence in that work do not serve as evidence for the 
335 angelic mediation of Torah, and as we have already noted, Deut 33: 2 (LXX) does not 
refer to angelic mediation. 336 Silberman follows Davies' interpretation of Josephus, Ant. 
330 11 Qpsa 28: 8-9. 
331 Silberman, "Prophets/Angels, " 91. 
332 Silberman, "Prophets/Angels, " 92. 
333 Silberman, "Prophets/Angels, " 92. Cf. Heb 1: 1; 2: 2. 
334 Silberman, "Prophets/Angels, " 93. 
335 Silberman, "Prophets/Angels, " 94. Jub 1: 4-6 says God himself taught Moses. 
336 Silberman, "Prophets/Angels, " 94. 
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5.5.3 and in Pesiq. Rab. 21; Pesiq. Rab Kah. 12: 22; Mek. bahodesh 9 lines 44-61 (on 
Exod 20: 18); b. Shabb. 88a he finds the idea that angels were present at Sinai but not as 
mediators. 337 In the case of Pesiq. Rab. 21, Silberman concludes, as we did above, that 
the minstering angels are unlikely to be the subject of Irl', though the passage is 
ambiguous and could bear this meaning. The only text in which he finds the idea of 
angelic mediation of Torah is Cant. Rab. 1: 2, in which R. Johanan links it with the phrase 
IM'S nFum . 9: pvjg. 
Silberman has advanced a persuasive argument with respect to Jub 1: 27, Deut 
33: 2 (LXX), and particular rabbinic texts. His adherence to Davies's analysis of Josephus, 
Ant. 15.5.3 cannot be sustained, for the reasons given above in response to Davies article. 
The major weakness of Silberman's analysis is his treatment of Hebrews. He understands 
I 
the structure of Hebrews 1: 1-2: 4 as follows: 
(1) God's word was transmitted by messengers in the past (Heb 1: 1-2). 
(2) These messengers are inferior to the Son, whom the midrash in Heb 1: 5-14 proves 
is the ultimate messenger. 
(3) Thus the Son's message is the true means of salvation, displacing the message of 
earlier messengers (Heb 2: 1-4). 338 
Silberman is right to say that the major interest of the author is the definitive message 
given through JeSUS, 331 but not to play down the importance of the author's concern to 
prove that Jesus is greater than the angels. The midrash in Heb 1: 5-14 relates not to the 
Son's superiority over the prophets in Heb 1: 1-2, but to the fact that he has "taken his seat 
at the right hand of the majesty on high" (ekdOiowp ep &reia 7ýc jiryaAwaePqc ep 
60qA6k) in Heb 1: 3. He is physicaly elevated above the angels, and is thus superior to 
them, recalling the elevation of Enoch in Hebrew Enoch. The reference to dyyfAOL as 
337 Silberman, "Prophets/Angels, " 96-97. 
338 Silberman, "Prophets/Angels, " 93. 
339 Silberman, "Prophets/Angels, " 93. 
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"ministering spirits" (AE-LTOVPYLKd vve-61im-q) in Heb 1: 14 refers back to the dyye-AoL 
mentioned in Heb 1: 5-13, who can certainly not be prophets. Heb 2: 1-4 is linked with 
what precedes by 8id -r6-v-ro, which means that 8L' dyyL-Awv in Heb 2: 2 is to be taken 
logically with what precedes from Heb 1: 5 onwards, not with Heb 1: 1-2. Furthermore, the 
connection between Heb 1: 1-2 and Heb 2: 2-3 is not precise: 
Heb 1: 1-2: IloAvpe-pix Kai iroAv-rpdirwc irdAat 6 Ock AaA4uac -roLc iTa-rpduLv 
L-'v 7-6tc ZaQodT-atc 
e7T' eo-Xd7-ov Týjv 4ye-pZ)v 7-oftwv eAdA77ore-v 4jZLv Liv vjý 
Heb 2: 2: 6 8L' dXXaLw AaAi7Oclc A6yoc: 
Heb 2: 3: j-rLc dpXev Aaßd-vo-a AaAALu0aL 8tü To7v &Wto vTrö -r7op dKovudp-rü)v 
Heb 1: 1-2 refers to the giving of the message through essentially human intermediaries: 
prophets and the Son during his earthly ministry. Heb 2: 2-3 refers to the giving of the 
message through heavenly intermediaries: angels and the once human but now exalted 
Lord. Whereas Heb 2: 2 almost certainly refers to the giving of the law, there is no need to 
understand Heb 1: 1 as referring to the giving of the law. There is also no contradiction 
between references to the earthly and the heavenly Christ: as the earthly Son was greater 
than the prophets, so the now exalted Lord is greater than the angels. Silberman's 
analysis, therefore, cannot be sustained. 
In conclusion, although there is only scanty and late evidence within Jewish 
literature for the mediation of the law through angels, this remains the most likely 
candidate for the reference in Heb 2: 2 (and thus the reference Gal 3: 19). The fact that 
Torah was understood to have originated in heaven at a time when many believed that 
heavenly revelations could be given through the mediation of angels surely suggests that 
a convergence of the two ideas was inevitable. It also explains why traditions relating to 
the transmission of the law converged with traditions about angelic mediation in 3 En. 
48D: 10 and the sar torah texts. The paucity of evidence within the rabbinic corpus for the 
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angelic mediation of the law could be a reaction against the Christian belittlement of the 
law on the basis of its angelic mediation 340 or the appropriation of this idea among those 
responsible for texts such as the Metatron passage in 3 En. 48D. 
5.4. Summary 
In Heb 2: 1-4 there is a chain of transmission which to some extent parallels certain 
Jewish understandings of the origin of the law. The exalted Christ stands behind the 
transmission of the message of salvation which is revealed to humans and passed on 
faithfully to later generations. This is argued to be superior to the law given by angels, the 
angels being lower in rank than the exalted Christ. In common with I Cor 11; 15 is the 
idea that although the message was given by the human Jesus it is the exalted Christ who 
stands behind its transmission. In contradistinction to the Pauline homologoumena, Greek 
termini technici are not used in Heb 2, unless AaAew, Aap, 8dpw, and dKoL; oj are placed in 
that category. It may be concluded that, language apart, the corpus Paulinum and 
Hebrews share a model of tranmission which is rooted in the Jewish apocalyptic 
understanding of revelation. 
6. Summary of results 
Paul's understanding of the origin of his gospel and thus his understanding of revelation 
are fundamentally apocalyptic, providing a basis for comparison with models of 
revelation and transmission found at Qumran and in the Synoptics. The exalted Christ is 
the originator of the gospel and author of tradition; Paul the apostle is their mediator. Paul 
derives his authority as apostle from the fact that Christ is the origin of both the gospel 
and the tradition, both of which he (Paul) mediates. Paul's understanding of tradition is to 
be read in an apocalyptic context; yet his language for tradition betrays a more complex 
340 Cf. Davies, "Note, " 140 n. 11. 
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situation. Rabbinic terminology is not an adequate source of comparison, since Hebrew 
terms used by the rabbis for tradition are themselves translation equivalents for Greek 
terms (not vice versa). Paul stresses that the exalted Lord is the originator of the tradition, 
which means that the possible intermediaries between the earthly Jesus and Paul are 
irrelevant: it is the fact that behind the ongoing transmission of the tradition stands a 
heavenly mediator that is significant. 
There is essentially no difference between the model of transmission found in the 
Pastorals and that found in I Corinthians. The obvious difference is linguistic, but the 
teaching language of the Pastorals is essentially synonymous with the tradition language 
of I Corinthians: it is simply a question of the emphasis on sound teaching in the former 
that is decisive. The command to Timothy to be strong, the chain of transmission, and the 
idea of the revelation of wisdom may all be explicated on the basis of Jewish sources. 
Although the deposit (the tradition of sound teaching) is assumed to be of heavenly 
origin, this is not emphasised (as in I Corinthians and 1 Thessalonians); rather the 
inherent authority of the chain of transmission is emphasised. 
A different tradition of early Christianity, more clearly related to Jewish 
speculation, is represented by Heb 2: 1-4. Here the giving of the message of salvation is 
parallel with the transmission of the law. The law was bestowed through the agency of 
heavenly beings, in this case angels. The message of salvation was given by the Lord, 
who, though in human form when he gave the message is now exalted far above the 
angels who transmitted the law. There is a chain of transmission here in which a heavenly 
mystery (the message of salvation) is revealed through the mediation of a heavenly figure 
and is transmitted faithfully from one generation to the next. 
It should be said in conclusion that while each group of texts examined here 
presents different nuances, the same basic model of transmission is present: material 
originating from a heavenly source is bestowed upon a chosen human (in Galatians, 1 
Corinthians, and the Pastorals the apostolic status of this figure is emphasised), who 
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transmits it within an authoritative chain of transmission. The parallel with Qumran 
should be clear, though in that corpus sapiential language represents the process, whereas 
in the Epistles traditional or didactic language predominates. The connection with the 
Synoptics is that the glorified and exalted Christ stands at the head of the revelatory 
process. The heavenly identity of Jesus Christ and his role as revealer are explored in the 
Synoptics and assumed in the Epistles: the earlier date of the latter suggests that this 
expression of christological belief lies at the heart of the beliefs of the earliest Christians 
and were developed throughout the first Century. 
Conclusion 
SYnthesis and prospect 
The purpose of the following remarks is not to recapitulate the results of particular 
sections of this study, which may be read at the appropriate points. It is rather to 
synthesise these results and suggest ways in which the scholarly community may develop 
its explorations on the basis of them. 
(1) First and foremost, this thesis demonstrates the significance of apocalyptic (properly 
understood) for the study of Qumran, the Synoptics, and the epistolary corpus. At 
Qumran, wisdom is - revealed to and transmitted among the elect, reflecting a key 
apocalyptic concept. This is true also of the Synoptics, where Jesus, in addition, functions 
as a heavenly mediator transmitting insight to his disciples. The Christology that is 
assumed here is related to the glory-Christology of Paul, which is integrally connected to 
his view of revelation, mystery, gospel, and tradition. These aspects of Pauline thought 
reflect the basic apocalyptic concern for the revelation of divine mysteries, but tradition 
texts employ Greek terinini technici, which suggests not simply that Paul is presenting 
Jewish ideas in Hellenistic dress but that these Jewish ideas themselves overlap with 
Greek ideas. The results obtained here derive from examinations of three corpora in 
themselves rather than a piecemeal comparison of specific parallels (though the latter 
approach has been necessary on occasions). This is the only responsible way to approach 
comparative studies of early Jewish, Hellenistic, and early Christian documents. Further, 
the centrality of one specific aspect of apocalyptic to all three corpora examined is 
perhaps further evidence in favour of a de-emphasis on the eschatological aspect of that 
phenomenon. The revelation of divine mysteries not only unites Qumran, the Synoptics, 
and the Epistles with one another but demonstrates that they all reflect a theme that 
developed from the ancient Near Eastern sapiential traditions through apocalyptic to the 
first century C. E.. 
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(2) The demonstrable prominence of Jewish apocalyptic here helps to justify the approach 
of the new religionsgeschichtliche Schule. It is primarily Jewish patterns of divine 
mediation which explain the early Christian presentation of the earthly and exalted modes 
of Christ's being. This should not be downplayed in any reading of the Gospels and 
Epistles. In terms of method, the late date of a particular text should not prevent us 
reading it as evidence for earlier ideas. Dating a text must never be confused with dating 
the traditions it embodies. This is not to advocate the indiscriminate use of all manner of 
texts in identifying "parallels": rather, it is to advocate reading comparable texts (such as 
Luke 9: 28-36 and Slavonic Enoch) alongside one another in order to identify parallel 
developments from earlier patterns of thought belonging to the common background 
shared by the traditions embodied in each text. 
(3) Subtle use of language may exist in texts such as those examined above but elude 
even the most careful and erudite twenty-first century western student on a first reading. 
Technical languages are present in our texts. Paul's use of traditional language has long 
been known and often studied, and characteristic uses of language have been noted in 
Daniel and Qumran. It has become clear that the Qumran scrolls are pervaded by 
sapiential language, used to represent the revelation and transmission of divine insight, 
and shared with Daniel. It is also clear that the use of such language in Daniel was 
recognised and adopted in an early Greek version and thence taken up, perhaps 
unconsciously, by the Synoptic evangelists. These evangelists possessed a familiarity 
with Greek Scriptures that is quite extraordinary and is evident throughout their works in 
ways which may even suggest an unconscious adoption of particular trajectories and uses 
of language. The significance of sapiential language in the NT cannot be appreciated 
without a deep familiarity on the part of the exegete with the Scriptures in Hebrew, 
Aramaic, and Greek, as well as near-contemporary extra-canonical works in those 
languages. This obtains also in the case of Paul's language of tradition, which cannot be 
understood without a thorough knowledge of extant Greek, Hebrew, and Aramaic 
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material. This is a warning against a priori assumptions that Paul must be using rabbinic 
terminology because his training was rabbinic. In any case, greater attention needs to be 
paid by students of all three corpora studied to subtle (especially quasi-technical) uses of 
language. 
(4) In connection with this it should be said that despite differences in uses of language 
between sapiential (Qumran, Daniel, and the Synoptics), traditional (Pauline 
homologoumena), language of deposit and teaching (Pastorals), and the language of Heb 
2: 1-4, the basic model of transmission is shared by all of them, with slightly different 
nuances. This demonstrates that the revelation and transmission of divine insight (as it 
encompasses wisdom, mysteries, the gospel, tradition) in these works are rooted in the 
matrix of early Palestinian Judaism. There are affinities outside this matrix, which may be 
variously explained, but this matrix is the home of the basic model. 
(5) Further detailed research is necessary in a number of areas. Sapiential language in 
Greek literature pre-dating our texts has not been studied, but must be re-examined in 
light of the results drawn here in order for a full understanding to be reached. Only three 
limited corpora, with a number of additional bodies of material have been examined here; 
Philo, Josephus, the rabbinic corpus, and the patristic writings have only been barely 
touched upon, but this is not to deny that these areas may contain rich seams of evidence 
bearing on divine insight, revelation, and transmission and the language which represents 
these things. Historical criticism strictu sensu has been eschewed here, leaving the 
possible historical actualities behind the material studied to others as far as possible. Brief 
suggestions may be made here, pending further research on the part of others. In the case 
of Qumran a historical reconstruction has been suggested, the actual role of the 
ý'=M 
and the I= appearing transparent in certain texts. The context in which the traditions 
found in the Gospels developed can only be guessed at: certainly individuals and 
communities familiar with the central notions of apocalyptic and steeped in the Scriptures 
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and contemporary Jewish conceptions must be assumed, especially in the case of Luke. 
Most interesting, however, is the connection between the exalted Christ of Luke and the 
parallel figure in Paul, revealed to him on the Damascus road. The fact that both authors' 
conceptions are rooted in Jewish apocalyptic speculation in connection with angels and 
exalted patriarchs suggests not parallel developments but a single strand of tradition. On 
chronological grounds (regardless of whether Luke in fact knew Paul) the line of 
development would run from Paul to Luke. This makes the connections made by Paul 
between the christophany, the revelation of the gospel, and the transmission of tradition 
within the context of Jewish apocalyptic expectation the lynchpin of most if not all early 
Christian christological speculation. It should not be forgotten that the christologies of 
Matthew, Hebrews, and Revelation especially are largely incomprehensible outside the 
Jewish apocalyptic matrix. 
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